A HEBREW-GREEK INDEX TO 
SHevXII gr 


Prophets Scroll from Nahal Hever (8HevXIIgr) was compiled 

on the basis of its edition in the Discoveries of the Judean 
Desert series, by E. Tov with the collaboration of R.A. Kraft (reprint 
with corrections, 1995). (1) Due reference was also made to Les 
devanciers d’Aquila, D. Barthélemy’s older edition and seminal study 
of this intriguing manuscript. (2) 

The present index intends to supplement the index of Greek 
words contained in the DJD volume, by linking each entry to its 
Hebrew counterpart in MT (or, occasionally, the assumed Vorlage of 
SHevXIIgr) for ease of reference and enhanced two-way search- 
ability. The list indexes all completely or partly preserved lexical 
items in the manuscript, according to the reconstructions of the edi- 
tor. This includes a single previously unidentified fragment (PAM 
40.559), identified as Za 4,8-10 by E. Puech. (3) 


Tr following Hebrew-Greek index to the Greek Minor 


(*) The authors are working with professors Hans Ausloos and Bénédicte 
Lemmelijn at the Centre for Septuagint Studies and Textual Criticism (Faculty of 
Theology, K.U.Leuven) and collaborate in two research projects funded by the 
K.U.Leuven and the Research Foundation — Flanders (FWO): Once-only Hebrew and 
Uniquely Greek. The Greek Rendering of Hebrew Hapax Legomena as a Significant 
Indication within the Characterisation of the Septuagint Translation and Canticles in 
Hebrew and Greek. A Comparative Analysis of the Translation Technique of the 
Septuagint and the So-Called Pre-Hexaplaric Revisions. 

(1) The Greek Minor Prophets Scroll from Nahal Hever (8HevXIIgr) (The 
Seiyál Collection 1) (ed. Tov, with the collaboration of R.A. Kraft and a contribution 
by P.J. Parsons; DJD 8; Oxford: Clarendon, 21995); first edition Oxford: Clarendon, 
1990. 

(2) D. Barthélemy, Les devanciers d’Aquila. Premiére publication intégrale du 
texte des fragments du Dodécaprophéton trouvés dans le désert de Juda, précédée 
d’une étude sur les traductions et recensions grecques de la Bible réalisées au pre- 
mier siècle de notre ère sous l'influence du rabbinat palestinien (SVT 10; Leiden: 
Brill, 1963). See also idem, “Redécouverte d'un chaînon mangant de l’histoire de la 
Septante,” RB 60 (1953) 18-29. 

(3) E. Puech, “Les fragments non identifiés de 8KhXIIgr et le manuscrit grec 
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For each Hebrew entry, the index lists all Greek equivalents in 
8HevXIIgr and their occurrences, both by biblical verse and according 
to column and line of the scroll itself (between brackets). If applica- 
ble, verbal roots are subdivided into the various stems occurring in the 
manuscript. The following symbols are used throughout the index: 

t indicates that a given occurrence of the lexeme is partly recon- 
structed; if there is any doubt concerning the reconstruction, this is 
indicated in a footnote; 
яхх indicates that the lexeme in 8HevXlIIgr differs from the one in 

Ziegler’s edition of LXX Minor Prophets; (4) differences in 

accidence and declension are not noted in this way; 

*MT indicates that the presumed Vorlage of 8HevXlIlgr differs lexically 
from MT; differences in accidence and declension are not noted in 
this way; the corresponding reading of MT is normally recorded 
between brackets. 


A few entries, viz. the article, various pronouns and pronominal 
suffixes, and the few pluses in 8HevXIIgr with respect to MT, have 
been grouped at the end. 

This index may be useful for a number of purposes, including the 
study of the translation technique of 8HevXIIgr, comparative studies 
of lexical patterning involving $HevXIIgr, (5) comparative study of 
Greek and/or Hebrew quotations from the Minor Prophets (6), and 
research into katyg-Theodotion and the Greek Minor Versions in 
general. 


ax лолїр Za 1,4 (ХХУШ,40) 

Jax аа! дло\Аош Jo 3,9? (1,31); Mi 4,97 (VIIL12) 

128 Мбос На 2,19 (XVIIL36) 

wax боуаоттус Ма 2,692 (ХТУ, 1) 

atx йуӨролос̧ Јо 3,7" (1,23); Mi 5,4(5)' (IX,4); Ha 2,17 (XVIIL27); Zp 
1,3 (XX,27); Zp 1,17! (XX1,36); Za 9,1! (B2,5) 

поч үй Zp 1,27 (ХХ,27), Zp 1,3 (XX,32) 

TUN > NIN 


des douze petits prophètes,” RB 98 (1991): 161-169. See also idem, “Notes en marge 
de 8KhXIIgr,” RevQ 15 (1991-1992): 583-593. 

(4) Duodecim prophetae. Edidit J. Ziegler (Göttingen: Vandenhoeck & Ruprecht, 
1943). 

(5) E.g. P.J. Gentry, The Asterisked Materials in the Greek Job (SBL SCS 38; 
Atlanta, GA: SBL, 1995). See also the work done by Gentry’s students: KJ. 
Youngblood, Translation Technique in the Greek Lamentations (Unpublished Disser- 
tation: Southern Baptist Theological Seminary, 2004); Y.Y. Yi, Translation Tech- 
nique of the Greek Ecclesiastes (Unpublished Dissertation: Southern Baptist Theo- 
logical Seminary, 2005). 

(6) See for instance G.J. Brooke, “The Twelve Minor Prophets and the Dead 
Sea Scrolls,” in Congress Volume Leiden 2004 (ed. A. Lemaire; SVT 109; Leiden — 
Boston: Brill, 2006), 19-43 (p. 29). 
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DTN nepiBóAaiov Mi 2,87 ^^* #Мт (MT 59%; VL5) 

27X qal dyando Za 8,197 (B1,10) 

чик cic Za 8,21 (B1,16) 

*nN Ётєрос Za 2,7(3)! (XXX,29) 

on блїоӨєу Zp 1,6! *** (XX,42) 

ок Өбрфос Ha 1,7 (XVL29) 

Тк où (où ий) Zorı Мі 4,4 (VIL38); На 2,19* (XVIII, 39) 

wrx буйр Jo 3,8! *** (11,28), Mi 4,4" (VIL36); Zp 3,6! "хх (XXIIL37) 

Sox gal éo8iw (Éc00) Na 3,12* (XV,25); Ha 1,8" (XVL36); Ha 3,14* 
(XIX,42) | ша! karavañioko Za 9,4! (B2,16) 

Ток бій тобто Zp 3,7% (ХХШ,41) 

5x un Za 1,4 (XXVIIL39) 

bx ёлі Mi 4,3* (VIL35) | прос Jo 2,57 (11,39); Jo 3,27 (Ш,10); Jo 3,8! 
(11,27); Jo 4,2 (111,36); Za 1,3 (XXVIIL38); Za 1,4" (XXVIIL40); 
Za 1,14 (XXIX,39); Za 2,8(4)* (ХХХ,31): Za 3,4! (ХХХІ,28); Za 821* 
FLXX (B1,16) 

олок 0єбс Јо 3,8! (IIL27); Jo 3,9* (IIL30); Jo 3,10 (Ш,33); Mi 4,5! ях 
(VIL40); Mi 4,5 (VILA41); Mi 5,3(4) (VIIL40); Ма 1,14* (XIIL23); Za 
8,23 (B2,2) 

Dax cidw@Aov Ha 2,18 (ХУШ,34) 

nox кофос Ha 2,18 (XVIIL34) 

док xs Mi 5,1(2)* (VIIL33) 

ох áv Ha 2,3 (XVIL27) 

пок бВра Na 2,8 (XIV,7) 

Ток оноу Zp 1,1! (ХХ,25) 

man лістіс На 2,4 (XVIL30) 

так hif'il лїотебо Jo 3,5! *** (ЩІ, 15) 

уок gal kéyo Jo 2,5 (11,38); Jo 3,47 (IIL14); На 2,6" (XVIL37); Ha 2,19 
(XVIIL35); Zp 3,7 (XXIIL38); Za 1,3 (XXVIIL38); Za 1,4 
(XXVIIL41); Za 1,147 (XXIX,40); Za 2,12(8)' (XXX41); Za 32 
(XXX121); Za 3,4 (XXX128); Za 3,4 (ХХХІ,29); Za 3,7 (ХХХІ,38) 

nix GAnOera Za 8,197 (B1,9) 

ma йиєїс Mi 4,5 (VILA1) 

"ix &yó Jo 2,5! (IL38) 

пох gal ovváyo Mi 4,6! (УШ, 1); На 1,15* (ХУЦ,12): Zp 1,2: яхх (XX,26) 
І соуауоүң Zp 1,27 *^* (XX,25) | hif'il простідти Jo 2,5! (11,39) 

AX дрүй Jo 3,9? ** (IIL31) 

лов скотіа Ha 2,4% *“т (мт Spy pu'al; XVIL29); Zp 1,15% (XXL32) 

DDN тёрас Mi 5,3(4)** (VIILA2) 

ADN gal періхбо Jo 2,6" (IL39) 

IDDN єфраба Mi 5,1(2) (VIIL32) 

лазк йкріс Na 3,15% (XV,34) 

TYIN técoapec Za 2,3(1,20)' (XXX,16) 

DYN tecoepdKovta Jo 3,47 х (III, 14) 

пазк Вар Mi 5,4(5)* (1X2) 

Yax үй Mi 5,3(4) СУШ,42): Mi 5,5(6)**** (ІХ,5); Mi 5,5(6) (IX,6); Ha 2,17 
(XVIIL28); Ha 2,20 (ХУШ,41): Ha 3,9 (XIX,27) 
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ук пор Na 3,13 (XV,28); Za 9,4 (B2,16) 

ЗҮРХ Gooovp Mi 5,4(5) (ІХ, 1); Mi 5,5(6) (IX,5); Mi 5(6) (IX,7) 

vx бс Jo 3,10 (IIL34);; Mi 1,17 (ІМ,29); Mi 4,6 (VIIL3); Za 14 
(ХХУШ,40) | 8005 Zp 3,7! (ХХШ,0) 

nN йротром Mi 4,3 (VIL33) 

“торх EutpooVev Mi 2,87 (VL3) 

TAN Шодоро. Mi 1,7! (ТУ,44); Mi L7! (V,1); Mi 1,7 (V,2) 


-3 sic Jo 3,4 (IIL13); Mi 5,46)? = (ІХ,1); Mi 5,5(6)*** (IX,7); Mi 
5,5(6)*^* (IX,8); Na 2,14 (ХУ,30) | &v Jo 3,8 (IIL29); Mi 1,1 (IV,28): 
Mi 1,2 (IV,32); Mi 4,7 (УШ,6); Mi 5,1(2) (VIIL33); Mi 5,102) 
(VIIL34); Mi 5,3(4) (VIIL39); Mi 5,3(4) (VIILA0); Mi 5,5(6) (IX,5); 
Mi 5,5(6) (IX,6); Na 2,6 (XIV,2); Na 2,14 (XIV,26); Na 3,8 (ХУ,12): 
Na 3,13* (XV,26); Ha 1,16 (XVIL16); Ha 2,1* (XVIL22); Ha 2,4% 
(XVIL30); Ha 2,17#** (XVIIL29); На 2,19 (XVIIL39); Ha 2,20 
(XVIIL40); Ha 3,12 (XIX,33); Ha 3,14 (XIX,39); Zp 1,54** (XX,41); 
Zp 1,18* (XXL41); Za 9,1 (B2,3); Za 9,4 (B2,16) | ёлі Mi 5,4(5) (1X2) 
| 2 *non 

эко pi'el ёкфоіуо На 2,2! *%* (XVIL24) (7) 

712 ірбтіоу Za 3,5 (ХХХІ,36) 

nana ктйуос Jo 3,8 (Ш,27) 

x12 qal 50(v)w Mi 3,6! (VL42) | &pxonaı Mi 4,8! *^* (VIIL9); Mi 5,4(5)* 
(IX,1); Mi 5,5(6)*** (IX,7); Ha 2,3 (XVIL28); Za 8,207 995 (B1,13) | 
fiko На 1,9 (XVL36); Ha 2,3! (XVIL28) | тореборол Jo 3,45 яхх 
(II,13) 

па аа! &apnáto Na 2,10* (XIV,11); Na 2,107 (XIV,12) 

sna gal &xA£yo Za 2,16(12)* 995 (ХХХІ,14) 

поз qal nei0o Ha 2,18 (XVIIL32) 

n°2 оїкос Мі 5,1(2)* (VIIL32); Na 1,14 (XIIL23); Ha 3,134** (XIX,36); Za 
3,7 (XXXL41); Za 8,19* (ВІЛ) 

n"3223 oKondc Na 3,12! (XV,24) 

“53 (ий) бларуєт Zp 3,6" (XXIIL36) 

»За gal кататіуо Jo 2,1* (IL30) 

12 016с Zp 1,1 (ХХ,25), Za 1,17 (XXVIIL33) 

713 gal oikoôouéo Za 9,3! (B2,9) 

чуз Kató Jo 2,7% (IL42) 

bya Ваал. Zp 1,4 (ХХ,36) 

чуз hifiil ёккоДо Na 2,14' (XIV,26) 

33 dyvpdc Zp 1,16! (XXI,34) 

ухо pi'el Ènutekéo Za 4,9" (PAM 40.559, 4) 

ура piel püyvout Ha 3,9 (ХЇХ,26) | hitpa'el þńyvom Mi 1,47 яхх 
(IV,35) 

wpa pi‘el бтүтё® Na 3,7 (XV,10); Ма 3,117 (XV,22) 

пла gal q£6yo Jo 4,2" (IIL38) 


(7) On this reconstruction, see Tov, The Greek Minor Prophets Scroll, 92. 
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N°92 otepeög Ha 1,16*** (XVIL17) 

m2 uoxAög Jo 2,7! (11,42); Na 3,137 (XV,28) 

7292 коХорртбОро. Na 2,97 (XIV,9) 

pra ботралт| На 3,11* (XIX,31) (8) 

qwa сарі Za 2,17(13) (ХХХІ,16) 

ла Өоүйттр Mi 4,8 (VIIL8); Mi 4,107 (VIIL14); Za 2,11(7)! (ХХХ,40) 


тк ётерс1с Mi 5,3(4)*** (УШ,40) 

лаз dynA6s Zp 1,16! (XXL35) 

512) öpıov Mi 5,5(6) (IX,8) 

922 буйр Ha 2,5 (XVIL31) 

Syma uéyas Zp 1,147 (XXL27) | ugytotáv Ма 3,10? (ХУ,20) 

Sa да! ueyoXóvo Mi 5,3(4) (УШ,41) 

am булос Na 3,17! яхх (XV,37) (9) 

" £0vog Mi 4,3! (VIL35); Mi 4,3 (VIL35); Mi 4,7 (VOL5); На 1,6 
(XVL26); Ha 1,17 (XVIL19); На 2,5 (XVIL34); На 2,8 (XVILA42); Za 
8.23! (B1,31) 

n^ aroıkia Na 3,107 яхх (ХУ,16) 

"i фірауб Мі 1,6*^* (IV,42) 

5" gal yaipw На 1,15(16) (XVII, 14) 

51 коро Jo 2,4 (IL37) 

nr pu'al дтоко), Отто Na 2,8" (XIV,6) 


m) кої үе Na 3,107хх (XV,16); Na 3,10% (XV,17); Na 3,11* ях 
(XV,21); Na 3,11* ях (XV,22); Ha 2,16“ (XVIIL22); Zp 1,185 9% 
(XXL39); Za 3,7% (XXXL40); Za 3,7% (ХХХІ,41); Za 9279 
(B2,7) 

x1 qal Enırıuao Za 3,2! (XXXL22) 

155 биледос Mi 4,4 (VIL37) 

371 gal соро Ha 1,15*** (ХУЦ,11) 

ws nif'al ànobéo Јо 2,5! (IL38) 


327 gal aX£o Za 2,7(3)' (ХХХ,28) | pi‘el hakéo Јо 3,107 (Ш,34) 

227 Aóyoc Jo 4,2 (IIL37); Mi 1,1 (ТУ,27); Za 9,1 (B2,3) | priua Jo 3,3% 
(Ш,11) 

ул кйтос Jo 2,17 (IL31) (10) 

anit cioráo Ha 2,19*^* (XVIIL36) 

wrt gal 0.060 Ha 3,12* #2 (ХІХ,34) 

“ч ikavörng Ha 2,13! х (ХУШ,12) 

ат ойна Jo 1,147 (1124): Ha 2,17 (XVIIL27) 

pwnT боноокос Za 9,1 (B2,4) 


(8) Tov, The Minor Prophets Scroll, 94. 
(9) Tov, The Minor Prophets Scroll, 91. 
(10) Or їхбос; see Tov, The Minor Prophets Scroll, 84. 
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177 gal évteiv Ha 3,15! *** (XIX,42) | ÉmBaivo Mi 5,4(5) (IX,2); Mi 
5,5(6) (IX,8) 
177 6666 Jo 3,87 (IIL28); Jo 3,10 (IIL33); Za 3,7 (XXX1,39) 


7n £i На 1,17% (ХУП,17) | un Mi 4,9 (МП, 11); Na 3,8?** (ХУ,11) 

“їл обої Ha 2,6 (XVIL37); Ha 2,19* (XVIIL35) 

mn yíyvouat Za 1,47 (XXVIIL39) | eini Jo 4,2* (IIL37); Mi 5,1(2) 
(VIIL32); Mi 5,1(2)* (VIIL34); Mi 5,4(5)* (VIIL42); Ha 2,7 (XVIL41) 

Soon vadc Јо 2,5 (11,39); Na 2,7! *** (XIV,5); Ha 2,20 (ХУШ,40) 

кэп où Mi 1,5! (IV,39) | odyi Mi 1,5" (IV,39); Ha 2,6 (XVIL35); Ha 2,77 
(XVIL39) 

коп nif'al ëkméto Mi 4,7! х (VIILS) 

ч?п gal Еруоро Za 8,21! *** (B1,15) | nopevonon Mi 2,7" (VL3); Мі 4,5* 
(VIL40); Mi 4,5* (VILA1); Ha 1,6! (XVL27); Zp 1,17" (XXL36); Za 
3,7 (XXXL39); Za 8,21" (B1,17); Za 8/21! *** (B1,17) (11); Za 8,23' 
(B2,1) 

Ton pi‘el торёборол Ha 3,117 (XIX,31) 

mn 1600 Mi 1,3 (IV,33); Ha 1,6 (XVL25); Ha 2,4! "хх (XVIL29); Za 9,49% 
(B2,13) 

on o1@md@ На 2,20*^* (ХУШ,40) 

729 nif'al катострёфо Јо 3,4" (Ш,15) 

зл брос Јо 2,7(6)' (IL42); Mi 1,4 (IV,35); Mi 4,7 (VIIL6); Ha 3,10%%* 
(XIX,27) 

улп gal ärokteivo (блоктёууо) На 1,17! (ХУЦ,19) 


-3166 Mi 4,5 (VIL41) | kat Jo 1,15" (IL26); Jo 1,16 (IL28); Jo 2,1 (IL31); Jo 
2,4 (IL37); Jo 3,2? (IIL9); Jo 3,3 (IILIO); Jo 3,3** (IIL11); Jo 3,7 
(IIL24); Jo 3,8 (10,26); Jo 3,87 (IIL27); Jo 3,8 (IIL28); Jo 3,97 (Ш,31); 
Jo 3,10 (IIL32); Jo 3,10 (Ш,34); Jo 4,17 (1,35); Jo 4,1 (Ш,35); Jo 4,2 
(1,35); Jo 4,2 (Ш,39); Mi 1,2 (ІМ,31); Mi 1,3" (IV,34); Mi 1,5 
(IV,38); Mi 1,5! (ТУ,39); Mi 1,6" (IV,40); Mi 1,6 (IV,41); Jo 1,6 
(IV,42); Jo 1,6 (IV,43); Mi 1,7 (V2); Mi 2,8 (VL3); Mi 3,6! (VLA1); 
Mi 4,3 (VIL32); Mi 4,3 (VIL33); Mi 4,3” (VIL34); Mi 4,3 (VIL35); 
Mi 4,47 (VIL38); Mi 5,1(2) (VIIL32); Mi 5,2(3) (VIIL37); Mi 5,3(4) 
(УШ,39); Mi 5,3(4) (VIIL39); Mi 5,3(4)*" (VIILAO); Mi 5,3(4)%хх 
(УШ,41); Mi 5,4(5) СУШ,42): Mi 5,4(5) (IX,2); Na 2,6! ™™ (XIV,3); 
Na 2,6 (XIV,3); Na 2,7 (XIV,5); Na 2,8 (XIV,6); Na 2,8 (XIV,7); Na 
2,10 (XIV,12); Ма 3,3 (XIV,35); Na 3,3 (XIV,37); Na 3,6! (ХУ,7): 
Na 3,9 (XV,14); Na 3,9 (XV,15); Na 3,167 (XV,36); Ha 1,8 (XVL31); 
На 1,8 (XVL32); Ha 1,8 (XVL33); Ha 1,10 (XVL38); На 1,10 
(XVL39); На 1,10 (XVL41); На 1,11 (XVL42); На 1,15%“ (XVIL11); 
На 1,15 (XVIL12); На 1,15(16) (XVIL14); На 1,16 (XVII,15); Ha 
1,17 (XVIL18); Ha 2,1 (XVII,20); Ha 2,1 (XVIL21); Ha 2,1 


(11) Tov, The Minor Prophets Scroll, 98. Barthélemy, Les devanciers d'Aquila, 
178 considers mOpevotc to be a valid possibility. 
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(XVIL22); Ha 2,2 (XVIL23); Ha 2,2 (XVIL24); Ha 2,3 (XVIL26); Ha 
2,57** (XVIL31); На 2,5 (XVIL34); Ha 2,6 (XVIL37); Ha 2,6! 
(XVIL37); Ha 2,6! (XVIL38); Ha 2,7 (XVILA40); Ha 2,87 *wr 
(ХУЦ,42): Ha 2,16 (ХУШ,22): Ha 2,16 (XVIIL24); Ha 2,17 
(XVIIL26); Ha 2,17 (XVIIL28); Ha 2,17" (XVIIL29); Ha 2,19 
(XVIIL38); На 2,20*^* (XVIIL39); Zp 1,3! (XX,28); Zp 1,47 (XX,35); 
Zp 1,5! (XX,39); Zp 1,13 (XXL25); Zp 1,14 (XXL28); Zp 1,15 
(XXL32); Zp 1,15! (XXL33); Zp 1,17 (XXL35); Zp 1,17 (XX136); Zp 
1,177 (XX137); Zp 1,7! (XXL38); Zp 2,9 (XXIL38) Za 3,1 
(XXXL18); Za 3,227 (XXXL21); Za 3,4, (XXXI,28); Za 3,47 
(XXX130); Za 3,5 (XXXI,34); Za 3,5! (XXXI,35); Za 3,7 (XXXI,42); 
Za 8,19 (B1,8); Za 8,19 (B1,9); Za 8,20 (B1,13); Za 8,223! (B1,31); Za 
9,1 (B2,4); Za 9,1 (B2,6); Za 9,2 (B2,8); Za 9,3 (B2,11); Za 9,3 
(B2,12); Za 9,4 (B2,14); Za 9,5! *** ямт (В2 17) 


nat gal 090100 Jo 1,16% (IL28) 

nat pi'el 06c Ha 1,16 (ХУП,14) 

пат 0vcía Јо 1,167 (IL28) 

y" pilpel ca.£óc Ha 2,7% (XVIL40) 

ant ypvotov Na 2,107 (XIV,12); Zp 1,18" (ХХІ,40) | уросоў®с Ha 2,191 *х 
(XVIIL37) 

35! gal muvýoKo Ма 2,6 (XIV,1) 

av: éuBpiunoic На 3,12! хх (XIX,33) 

5321 CopopapzA Za 4,9! (PAM 40.559, 2) 

a piel кибо Za 2,2(1,19)' ях (ХХХ,14) 

nr évtivaypo На 3,107 *** (ХЇХ,28) 

vi nif'al oneipw Na 1,147 (XIIL22) 


wan gal перёҳо Jo 2,6! “хх (ILAT) 

tin gal 050с На 1,8" (XVL32) 

mn histafal проскоуба Zp 1,5! (XX,37) 
Son üppoc На 1,9 (XVL38) 

main tetyoc Na 2,6 (ХТУ,3) 

pn 6paois На 2,2 (XVIL24) 

pin hifiil Enı\außavo Za 8,23! (B1,29) 
хоп gal ёборартбуо Zp 1,17" (XXL37) 
nxon йрартіо Mi 1,5" (IV,38) 

nmn öinynoıg На 2,6 (XVIL37) 

mn qal Cam Ha 2,4 (XVIL30) 

зп gal Sivo На 3,10* (XIX,27) 

on ббмашс Za 9,47 (B2,15) 

bon ioyóc Na 3,8** (ХУ,13) 

Son фбїм Mi 4,97 (VIIL13) 

поп gal ppovéw Za 9,2! (B2,8) 

non gal бієрхонол На 1,11% (ХУ1,42) 
pon > ап 
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Элл gal peidonan Ha 1,17 (ХУП, 19) 

onn дбікіа Jo 3,8! (IIL29); Ha 2,17%%* (XVIIL25); На 2,17% (XVIIL28) 

nan suað Za 9,2 (B2,7) 

mn éAejpov Jo 4,2" (Ш,39) 

min oióvn Mi 4,3 ях (VIL34) 

297 ийуолра. Mi 4,3 хх (VIL33); Mi 4,3! *** (VIL35); Ha 1,177 81 (мт 
алп; ХУП,18) (12) | poppaia Mi 5,5(6)* (1Х,5): Na 3,3* (XIV,35) 
(13); Na 3,15! (ХУ,32) 

yin xpvoiov Za 9,3 (B2,12) 

чоп пібі! 2кфорёо Mi 4,4! (VIL38) 

nn gal дворі Jo 4,17 *** (IIL35) 

алп duptißAnotpov На 1,15* (XVIL12); Ha 1,167 х (ХУЦ,15) | 5 297 

rn pi'el dvedsiCw Zp 2,10" (XXILA1) 

vn gal скотббо Mi 3,6 *** (VLA1) 

wn окотос Zp 1,15 (XXL32) 

nnn hif'il птобо Ha 2,17* (XVIIL27) 


aw dya06c Za 1,13* (ХХЇХ,38) 
inv кобарос Za 3,5" (XXXI,33) 
vv moc Na 3,14 (ХУ,30) 

Sv брбоос Mi 5,6(7) (IX,10) 

пуо АРИ rhaväo Mi 3,5! (VL36) 


ч” тотанос Na 3,8 (ХУ,12) 

7’ xeip Zp 1,4 (ХХ,33) 

77 gal Báo Na 3,10! (XV,19) 

yt gal oida Jo 3,9* (Ш,29) 

mmm iovóa Mi 1,1 (IV,29); Mi 5,2(2)' (VIIL33); Zp 1,47 (ХХ,33) 

ym àXatóv Ha 2,5 (XVIL31) 

av uépa Jo 2,1 (IL31); Mi 1,17 (ТУ,28); Mi 5,10)! (VIIL35); Ha 1,5 
(XVL24); Zp 1,15! (XXL30); Zp 1,15! (XXL30); Zp 1,15! (XX130); 
Zp 1,15 (XXL31); Zp 1,15 (XXL32); Zp 1,16! (ХХІ,33); Za 8,23! 
(B1,28) 

nm wova Jo 2,1 (11,30); Jo 3,3 ** (Ш,10); Jo 4,17 *** (Ш,35) 

mm nepıotepä Na 2,8" (XIV,8) 

227 МЧ à ya00vo Mi 2,7! *^* (VL2); Na 3,8*** (XV,11) 

1" оїмос Zp 1,13 (XXL27) 

79 gal тікто Mi 4,97 (VIIL13); Mi 5,2(3)' (VIIL36); Mi 5,2(3) (VIIL37) 

m Өбласса Јо 1,15* (IL26); Na 3,8 (XV,13); Ha 1,147 (XVIL9); Ha 2,14? 
яхх (XVIIL17); Za 9,4 (B2,15) 

par 66610. Za 3,1* (XXXL20) 

то" OepéAtoc Mi 1,6 (IV,43); Ha 3,13% (ХЇХ,37) 

^v МЧ ӧфеіло Ha 2,18 (XVIIL30) 

apy? ıakoß Mi 1,5 (IV,39); Mi 5,6(7) (IX,9) 


(12) Tov, The Minor Prophets Scroll, 152. 
(13) Or payaipa; see Tov, The Minor Prophets Scroll, 89. 
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кх gal ёклореборол Mi 1,3! (IV,33) | 2&&pxonaı Mi 5,1(2)' (VIIL33); Ha 
1,7! (XVL31) 

ax hitpa'el oxnAóo Ha 2,17 *^* (XVIL20) 

Уух ллбсро На 2,18 (XVIIL33) 

ух gal 16660 Ha 2,18% (XVIIL31); На 2,187 (XVIIL 33) 

Тр" gal ёкуђфо Ha 2,7! (ХУП,40) 

кл” gal фоВёо Jo 1,16! (1,27) 

77° qal xataßaivo Јо 2,7 (IL42); Mi 1,3 (IV,34) 

пл” ДРИ potito На 2,19* хх (XVIIL36) 

aber tepovoaAnp Mi 1,1* (IV,29); Mi 1,5 (IV,40); Mi 4,87 (VIILIO); 
Zp 1,4! (XX,34); Za 2,2(1,19) яхх (XXX,15) 

v7 gal xavxakAmpovopéo На 1,6" (XVL28) 

v hif'il kAnpovouéo Za 9,4! (B2,13) 

DR торат, Za 9,1 (B2,7); Mi 5,1(2)* (VIIL34) 

aw gal ёуолкёо Ha 2,17 "ХХ (XVIIL29) | коб Со Mi 4,47 *** (VIL36) | 
Katoucéw Na 3,8! (ХУ,11): Zp 1,4 (XX,34); Zp 3,6* (XXIIL37); Za 
2,11(7)' (XXX,40); Za 821! (B1,15) | > ow 

yw саугпріа На 3,13" (XIX,34) 

sw gal єббйс На 2,4** (XVIL29) 

am éninoinoc Zp 2,9 ** (XXIL38) 


-> кабос Ha 2,5 (XVIL32); Za 1,4! (XXVIIL39) | ката, Jo 3,37 *^* (TIL11) | 
фс Mi 1,4 (IV,36); Mi 4,9 (VIIL13); Mi 5,6(7) (IX,10); Na 2,87 ^» 
(XIV,7); Na 3,15! *»* (XV,33); Na 3,15 (ХУ,34), Na 3,167:Х #мт (мт 
m; XV,35) (14); На L8 (XVL35) На L9 (XVL38); Ha 2,14 
(XVIIL16); Zp 1,17 (ХХІ,38) 

ча» hif'il Bapóvo Ha 2,6" (XVIL38) І hitpa‘el котоДорбуо Na 3,157 
(XV,33); Na 3,15! хх (XV,33) 

та» óta Ha 2,16 (XVIIL22); Ha 2,16 (XVIIL25); Za 2,12(8) (ХХХ,42) 

лэ öde Za 2,12(8)' (ХХХ 41); Za 3,7 (XXX1,38) 

]n» iepeóg Zp 1,4! (XX,37) 

2212 dornp Na 3,16% (ХУ,35) 

n> hof'al ётоциббо Na 2,6" (XIV,3) 

o» nornpıov На 2,16! (XVIIL23) 

этэ pi‘el буолув®бо Ha 2,3! ях (XVIL27) 

*5 бта Jo 3,10* (IIL32); Mi 1,3*** (IV,33); Mi 1,7  *** (V,1); Mi 4,41 яхх 
(VIL38); Mi 4,5! (VIL39); Mi 5,3(4)*** (VIIL41); Mi 5,4(5y* 
(IX,1); Mi 5,4(5)^^* (ІХ 2); Mi 5,5(6)*** (IX,7); Ha 1,559“ (XVI,23); 
На 1,6% (XVL25); Ha 1,16! (XVIL16); Ha 2,3 (XVIL28); Ha 2,84 
(XVIL41); Ha 2,17^** (ХУШ,25): Ha 2,18 (XVIIL30); Ha 2,18 
(XVIIL32); Zp 2,10** (XXIL41); Za 9,1555 (B2,5) 

b> nüc Mi 1,5 (IV,38); Mi 4,5 (VIL39); Na 3,10* (XV,18); Na 3,127 
(XV,23); Ha 1,97 *** (XVL36); Ha 1,10 (XVL40); Ha 2,5 (XVIL34); 
Ha 2,5 (XVIL35); Ha 2,6" (XVIL36); Ha 2,8! (XVIL42); На 
2.17 (XVIIL29); Ha 2,19 (XVIIL38); Ha 2,20 (ХУШІ 41); Zp 1,4 
(XX,34); Zp 3,7! (ХХШ.40); Zp 3,7 (XXIIL42); Za 8,23 (B1,30); Za 
9,1 (B2,6) 
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13 ko óc На 3,147 х (XIX,42) 

mn» xanapsın Zp 1,45 ХХ (XX,36) 

їз — 2799 

no» pi'el kaXón:o На 2,17" (XVIIL26) | hitpa‘el перВалАо Jo 3,8! 
(IIL26) 

ro» дрүбрхоу Za 9,3! (B2,11) | dpyvpots На 2,19 хх (XVIIL38) 

п» xeip Jo 3,8 (1IL29) 

зво Лёоу Na 2,14 (XIV,27) 

050 йитєЛФу Zp 1,13 (XXL26) 

гээ МЧ &&oXe0peóc Na 2,14* (XIV,28); Na 3,15! (XV,31); Zp 1,41 яхх 
(XX,35) 

ov» nif'al àc0gvéo Na 2,6" (XIV,2); Mi 3,3* (XIV,38) 

272 qal үрдфо Ha 2,2! (XVIL24) 

nn» pi'el cvykónvo Mi 4,3! "ХХ (VIL32) | hof'al katakönıa Mi 1,7! 
(IV,44) 


+ sic Jo 2,7! (ILA1); Јо 2,7*^* (IL42); Mi 1,2 (IV,32); Mi 1,67 (IV,41); Mi 
1,6 (IV,42); Mi 4,3 (VIL33); Mi 4,5 (VIL42); Mi 4,7 (МА); Mi 4,7 
(УШ,5); Na 3,10 (ХУ,16): На 1,6! “95 (XVL27); Ha 1,9 (XVL36); Ha 
1,107 (XVL40); Ha 2,7 (XVILA1); Za 2,9(5)*** (XXX,34) 

x» où un Jo 3,9 (IIB31); Mi 4,3% (VIL34); Mi 4,3% (VIL35); На 1,5 
(XVL24); Zp 1,13 (ХХІ,25) | où Jo 3,10 (11,34); Na 1,14 (XIIL22); Ha 
1,17 (ХУП, 19); На 2,5*** (XVIL31); Ha 2,6 (XVIL38) 

-3 ... Kb oùk ёуо На 1,147 (XVILIO) 

319 МВос Ма 3,97 (XV,15) 

m^ nv&iov Ha 2,2! (XVIL24) 

an^ ntõua Zp 1,17! х (XXL38) 

nn» йртос На 1,164** 9" (мт pon; XVILI6) (15) 

n» voE Mi 3,6 (VLAO) 

725 qal cv Aapnfávo Ha 1,105 *** (XVLA1) 

ча5 gal раудйуо Mi 4,3 (VIL35) 

np? аа! бёхорол Zp 3,7! (XXIIL38) 


box Врфџа На 1,16? (ХУП,17) 

з сфббра Za 9,2 (B2,9) 

na unó£v Јо 3,7! (1125) 

"ко nóO0ev Ма 3,7! (ХУ,9) 

732% óyópopna Ha 1,10 (XVL40) 

nnn hitpalpel otpayyebm Ha 2,3! *хх (XVIL27) 

qonn ёрлерітотёо (ёнтєрїл@ттүн@?) Za 3,73 *** (XXXL42) (16) | пореїа 
Jo 3,3 (IIL12); Jo 3,4* (1,13); Na 2,6! (XIV,2) 

Ann pi'el xay буд Na 2,6"ХХ (XIV,3) 


(14) Tov, The Minor Prophets Scroll, 152. 

(15) Tov, The Minor Prophets Scroll, 152. 

(16) Did the translator read a pi‘el participle? Or should the lemma rather be 
éunepinatnpa? Cf. Tov, The Minor Prophets Scroll, 97. 
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nm тоўос Zp 1,14 (XXL28) 

wn nif'al cadebw Na 2,7 ** (XIV,6) 

Jon толбвї@ Zp 3,7 (XXIIL39) 

чут колрос Ha 2,3! (XVIL26) 

кала &6080с Mi 5,1(2) (VIIL35); Za 9,3** (B2,13) 

7712 котбёВастіс Mi 1,47 (IV,37) 

яті фамтасіа На 2,187 (XVIIL32) 

nv Ө@уатос Ha 2,5! (XVIL33) 

nmm ópénavov Mi 4,3! (VIL34) 

monn ретёкдора Za 3,47 ** (XXXI,32) 

лоз раВбос Ha 3,97 *** (XIX,26); Ha 3,147Хх (XIX,39) 

on 050p Jo 2,6 (11,40); Na 2,9" (XIV,9); Na 3,8! (XV,13); Ha 3,107 
(ХІХ,28) 

nan» сауйуп На 1,15 (ХУП, 13); Ha 1,16! х (ХУП, 15) 

кою nif'al птуш На 2,141 #%* (XVIII, 14) 

кээ nAnpopa Mi 1,21 #** (IV,31) 

Non yyehoc Za 2,7(3)' (XXX,29); Za 3,5' (XXX1,36); Za 3,6" (XXX1,37) 

1379 nAivôetoc Na 3,141 ** (XV,31) 

попур nokeuéo Mi 4,3! (VIL36) | rokeuoc Mi 2,8! (VL6); Mi 3,5! (У1,40) 

axon npößAnna На 2,6" (XVIL37) 

199 BacuU.eóc Mi 1,1 (IV,29); Mi 4,9* (VIIL11); Ha 1,10* (ХУ1,38) 

Sinn котёуауті Mi 2,8! (VLA) 

поро» ёрут Mi 4,8 СУШ,9) 

12 йло Jo 3,8 (IIL29); Jo 3,9% (111,31); Jo 3,10 (1,32); Mi 1,47 (IV,36); 
Mi 5,10) (VIIL35); Mi 5,1(2)*°* (VIIL35); Ha 2,20 (XVIIL40); Za 
2,17(13)' (ХХХІ,16) | Олёр Na 3,85 ** (ХУ,11) | ёк (25) Jo 3,84 
(IIL28); Mi 1,7% (V,1); Mi 5,1(2) (VIIL33); Na 1,14* (XIIL23); Ha 
2,16! (XVIIL22); На 3,13*** (XIX,36); Zp 1,4 (XX,35) | => -з 

un 25 ёуаутїас Jo 2,552 (11,38) 

пто kacánaucic Za 9,17 "ХХ (B2,4) 

лэ? yóvevua На 2,18 (XVIIL31) 

oon nif'al тйко Mi 1,45 “хх (IV,34) 

n0(2) крофї На 3,147 * (ХІХ 42) 

nnyn pávõpa Na 2,13! хх (XIV,24) | > pyn 

wn ücynpocóvn Ha 2,15! яхх (XVIIL21) 

ayy уєбо Jo 3,7! (IIL24) 

pya myn Zp 3,7 *9* *" (мт any»; XXIIL39) 

byn and Za 3,4% (XXXL31) 

nwyn £pyov Јо 3,10 (11,32) 

ns Вавос Jo 2,47 (IL35) 

npn otevoxopía Zp 1,157 “хх (ХХІ,31) 

sn дуорона Za 9,3* (B2,10) | тётро На 2,17 (XVIL21) 

asn оХүоттос Na 3,9 (XV,14) 

ачра йлёуауті Јо 4,5 (IIL44) 

an тблос Zp 1,4 (XX,35) 

чю rikpóc Ha 1,6 (XVL26); Zp 1,14 (ХХІ,29) 
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an» nAátoc Ha 1,6! (XVL27) 

pino nöppwdev Ha 1,8! х (XVL34) 

"nv uopao0et Mi 1,1 (ТУ,28) 

xvn Anuna Za 9,1 (B2,3) 

pnwn yéXoc Ha 1,10! хх (XVL39) 

bwn gal йруом Mi 5,10) (VIIL34) | їїүёодол Ha 1,14 (XVILIO) 
bwa пароВол Ha 2,6 (XVIL36) 

nnnvn фоАакт| Za 3,7! х (XXXI,39) 

nov биартлогүї| Ha 2,7 (XVILA1) 

оюут кріца Ha 1,7" (XVL30) 


an A£yo Na 2,14 (XIV,25); Zp 1,37 (XX,32) 

va М émBréro Jo 2,5! (139); Ha 2,15! (XVIIL20) 

i трофтуттүс Za 1,45 (XXVIILAT) 

mu фёүүос На 3,11 (XIX,31) (17) 

x М kavaonóáo Mi 1,6 (1У,42) 

x лоба! катафёро Mi 1,4! (IV,37) 

771 gal Gnonndéo Na 3,7* *** (ХУ,8) 

n" nif'al &&o0&c Mi 4,6! (VIIL2) 

yn pi'el üyo Na 2,81 7.хх (XIV,7) 

злі notapóc Jo 2,4! (1,36); Na 2,7 (XIV,5); На 3,9* (XIX,26) 

où феру Na 2,97 (XIV,10) 

vn nif'al cakedo Na 3,12! (ХУ,24) 

5m kAnpovouéo Zp 2,9! (XXIL39) 

am pi'el rapakaAéo Ма 3,7! 525 (XV,10) | nif'al nrapakaAéo Jo 3,9! *** 
(Ш,30); Jo 3,10* = (111,33) 

yo gal катафотєбо Zp 1,13! (XXL25) 

туз viveun Jo 3,3! (IIL11); Na 2,9 (XIV,9) 

лэх ШГ ЇЇ natücow Za 9,4" (B2,14) 

7721 veppoó Mi 5,5(6) (IX,6) 

"оз Gpyov Mi 5,4(5)** (IX,4) 

voi worn Jo 2,6 (11,40); Ha 2,4 (XVIL29); На 2,5! (XVIL32) 

ох] hof'al > 138 

api gal біатєтраїмо Ha 3,145 хх (XIX,39) 

ipi @0фос Jo 1,14* яхх (11,24) 

xwi gal àvraipo Mi 4,3 (VIL34) | Aaußavo На 2,6" (ХУЦ,36) 

702 gal бйкуо Ha 2,7 (XVIL40) 

501 derög На 1,87 (XVL35) 

{лз gal ӧібощ Za 3,7! (XXXL42); Mi 5,2(3) (VIIL36); Ha 3,107 (ХЇХ,28) 

pn pi'el õãiapphyvom Ма 1,13% (XIIL21) 


220 qal кокос Ha 2,16 (XVIIL23) 
220 polel repikvxA.óo Јо 2,47 "хх (11,36) 
3720 KvKAOOEv Za 2,9(5)! (XXX,35) 


(17) Tov, The Greek Minor Prophets Scroll, 94. 
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910 £Xoc Јо 2,6** (11,41) (18) | ёохолос Jo 2,6! (11,41) 
зло МЧ дфолрёо Za 3,47 (XXXI,29) 

720 gal énikdAvppa Na 2,6% (XIV,4) 

пур селе На 3,13*^* (XIX,38) 

ухо qal osio На 3,147 (ХГХ 40) 

nao pi‘el йматротт На 2,15! (ХУШІ, 19) 

50 hof'al &xöıny&ouaı Ha 1,5! (XVL25) 


vwy nóyoc nnAod Ha 2,6“ (XVIL39) 

729 gal àiépy opa Jo 2,4 (11,37) | парєруора Ha 1,11 (XVL42) 

xs ШРИ дфолрёо Za 3,4! (ХХХІ,30) 

mas бруй Zp 1,15 (XXL30); Zp 1,18! (XXL41) 

чу бос Jo 2,6 (1140); Mi L7^* (V2; Mi 4,7 (VIIL7); Mi 5,3(4) 
(VIIL42); Ha 3,13 (XIX,37); Zp 2,9 *»* (XXIL37) | > ту 

чу ийртос Mi 1,2 "хх (TV,32) 

179 £600 Za 1,17^* (XXVIIL33) 

y ëT Jo 4,27" (MT чу, IIL37); Мі 4,3% (VIL36); Ha 2,3! (XVIL25) 

ту hif'il рартороро Za 3,6! “х (XXXL36) 

now oióv Mi 4,7 (УШ) 

ту gal ёктетбууор: Na 3,16" (XV,36) | тєтд Со Ha 1,8! (XVL35) 

sw gal &&eyeipw На 2,19* (XVIIL35) | hiftil Ha 3,9! їх A (wr nif'al; 
ХЇХ,25) (19); Za 2,17(13)* (ХХХІ,16) 

i$ loy óc Mi 5,3(4)* (VIIL39) 

"у длорофо) хтоу Mi 1,6" (IV,40) 

Py dp0aApdc Za 9,15 = (B2,5); Jo 2,5 (11,38) 

y nxóAi Jo 3,47 (IIL13); Jo 4,5% (IIL44); Zp 1,16" (XXL34); Za 1,127 
(XXIX,35); Za 8,20 (B1,14) 

127 by бїй. тобто Mi 1,8! х (У,3); Mi 3,6 (VL40); Mi 5,2(3) (VIIL36); 
На 1,15(16)*** (ХМП, 13); Ha 1,16% (XVIL 14); Ha 1,177 (ХУЦ,17): 
Zp 2,9" (XXIL33); Zp 3,7“ (XXIILA1) 

Sy бій Ha 2,17 (XVIIL27) | ёлі Jo 2,4! (11,37); Jo 3,10 (133); Mi 4,7 
(VIIL6); Mi 5,2(3) (VIIL38); Мі 5,4(5) (IX,3); Ha 2,6*?* (XVIL38); 
На 2,16 (XVIIL23); На 2,18% (XVIIL33); Zp 1,4 (XX,33); Zp 1,5 
(XX,38); Zp 1,16 (ХХІ,34); Zp 2,10 (XXIL42); Za 3,5 (XXX1,33); Za 
3,5 (ХХХІ,35) | ката Ha 2,6! (XVIL36) 

nos hif'il àvaonáo На 1,15 (XVILI1) 

moby eit Sevpa Zp 3,75 *** (XXIIL42) 

n13’>®y yavptapa На 3,14** (XIX,41) 

ву Хадс Mi 4,5! (УП,40); Ha 2,5! (XVIL35); На 3,137 (XIX,35); Zp 2,9 
(XXIL37); Zp 2,10% (XXIL42); Za 8,20 (B1,13) 

oy peta Mi 2,71 (VL2); Zp 1,47 Œ (XX,37); Za 8,23 (B2,1); Za 8,23 
(B2,2) 


(18) The translator obviously read 710 twice. For £Aog ~ 910, compare Ex 2,3.5. 
(19) In Ha 3,9 the translator probably read a hif‘il, see Tov, The Greek Minor 
Prophets Scroll, 147. 
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729 gal їстпи Mi 5,3(4) (VIIL39); Na 2,9! "** (XIV,10); Ha 2,17 
(XVIL20) 

my да! дпокріуорол Ha 2,2 (XVIL23) 

чу птоҳос Ha 3,14 (XIX,42) 

Spy abyuóónc Mi 4,8" (VIILS) 

Spy pu'al > TDN 

"29 уобс Za 9,3 (B2,12) | xópa На 1,10 (XVLAT) 

yy E0Xov Ha 2,19 (XVIIL35) 

ЗХУ eíóoAov Mi 1,7! (V,1) 

asy ісуорбс Mi 4,7 (УШ,5) 

(n)axv ioy 0c Na 3,9 (XV,14) 

any éonépa Ha 1,8°*** (XVL33) 

Spry үуофос Zp 1,15! *** (ХХІ,33) 

awy хортос Mi 5,6(7)* *^* (IX,11) 

nvs qal поло Jo 3,10 (IIL34); Ha 2,18! (XVIIL34) 

"ws éka Za 8,23! (B1,29) 

any убу Mi 5,3(4) СУШ,41) 


AD ттФо1с (2) Na 3,37 (XIV,37) (20) 

n5 сторо Mi 4,4 (VIL38); Na 3,12 (XV,25) 

m» hif'il $upoivo Ha 2,3 *** (XVIL26) 

vip фоо6 Na 3,9%** (XV,15) 

у hif'il скорліСо Ha 3,141 ях (XIX,41) 

wip gal брибо Ha 1,8! *** (XVL33) 

эр hitpa‘el просєоҳо Jo 4,2 (Ш,35) 

mp yovia Zp 1,16! (XXL35) 

mp hif'il ётлотрёро Na 2,97 *** (XIV,11) 

oD лросолоу Ha 1,9 (XVL37); Ha 2,20 (ХУШ,41), Zp 1,2 (ХХ,26); Zp 
1,37 (ХХ,32) 

Sop yAuntóc Mi 1,7 (IV,44); Ha 2,18 (ХУШ,30) 

bop gal үлофо Ha 2,18! (XVIIL31) 

Syp Épyov Ha 1,5! (XVL23) 

гэр ётеїулотос На 3,14* *** (XIX,40); Za 2,8(4)! *** (XXX,32) 

wp immed На 1,8! *** (XVI,34) 

орь hif'il ёкбоо Mi 2,8" *** (VLS) 

ywa doéfBera Mi 1,5 (ТУ,39) 

nna nif'al àvotyo Na 2,7 (XIV,5); Na 3,13! (ХУ,27) 

nns — nnn» 

nnns napa&upic Mi 5,5(6)! х ямт (мт nna; IX,6) (21) 

упо £&aipvng Ha 2,7! (XVIL39) 


(20) Other possibilities: лтдра, cua. See Tov, The Greek Minor Prophets 
Scroll, 89. 

(21) Tov, The Greek Minor Prophets Scroll, 88; Barthélemy, “Redécouverte 
d'un chainon mancant," 27. 
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23 Аонтлтуут| Na 2,8% 77 (MT 3x3 hof'al; XIV,6) 

ках боуашс Mi 4,45 яхх (VIL39); Ha 2,13? *** (XVIIL11); Za 1,35 ях 
(XXVIIL36); Za 1,37 #%* (XXVIIL37); Za 1,3! *»* (XXVIIL39); Za 
1,4% (ХХУШ,42); Za 1,14! *»* (XXIX,40); Za 3,7" *»* (XXX1,38); 
Za 8,201 яхх (B1,12) 

423 gal Bó2. На 1,10* (XVLA1) | Bovvitw Za 9,3** (B2,11) 

778 nif'al лб))юрх Zp 3,6! х (XXIIL35) (22) 

pots бїколос Ha 2,4! (XVIL30) 

"ims траупЛос На 3,137 (XIX,37) 

mx vnotsia Za 8,197 (B1,6) 

prs себу Za 9,2! (В2,8) 

ms оєтоу Mi 4,7 (VIIL6); Mi 4,10* (ҮШ,14): Za 1,14 (ХХЇХ,42) 

vo gal ёкӨмВо Mi 4,77 хх (VIILA) 

rx кідаріс Za 3,5 (XXX1,33); Za 3,5! (XXXI,34) 

vx дМмуостос Мі 5,1(2)! (VIIL32) 

пох pi'el dnookonevo Ha 2,1 (XVIL21) 

эз тброс Za 9,2 (B2,8); Za 9,3 (B2,10) 

ms длоріа Zp 1,15*** (XXL31) | 0Мулс Jo 2,37 (1,33) 

mos ёліс[ Zp 1,14 ** (ХХІ,29) (23) 

998 hif'il &k0XiBo Zp 1,17* (XXL35) 


yap gal ü0poito Ha 2,5! "хх (XVIL35) 

amp кобоюу Ha 1,9% (XVL37) 

ap йруй Mi 5,1(2)* (VIIL35) 

ap pi'el профдбуо Jo 4,2* (IIL37) 

wip äyıog Jo 2,5! (IL39); Ha 2,20 (ХУШ,40) 

ap polel йуӨістт Mi 2,8" (VLA) 

ap gal aviotn На 2,7 (XVIL39) 

mp hif'il &ngye(po Mi 5,4(5) (IX,3) 

чор pi'el борлдо На 1,16 (ХУП,15) 

юр Ёрєтос На 2,16“ (мт popp; XVIIL24) (24) 
vp hifiil ёкуйфо На 2,19 (XVIIL35) 

pomp әр 

552 gal кобфос Ha 1,8! *** (XVI,31) 

o>» hitpa'el ёитоХСо Ha 1,10* *** (XVL39) 

"xp gal друїсо Za 1,2* (XXVIIL34) 

клр gal ävayivoocko Ha 2,2 (XVIL25) І дмакрабо Za 1,14* (XXIX,39) | 
калёо Za 1,4 (ХХУШ,40) | кпросс Jo 3,2" (IIL9); Jo 3,5! 
(11,16) 

272 рёсос Ha 2,19% (XVIIL39) 

amp ёүүбс Zp 1,14 (ХХІ,27); Zp 1,14 (XX128) 

mp nóg На 2,17 (ХУШ,28) 


(22) See Tov, The Greek Minor Prophets Scroll, 95. 
(23) Barthélemy, Les devanciers d'Aquila, 177 reconstructed &níonpoc. 
(24) Tov, The Greek Minor Prophets Scroll, 93. 
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mp képag Za 2,4(1,21)' (XXX,18) 
пор тобом На 3,9! (XIX,25) 


nx? gal брбо Jo 3,107 (Ш,32); Ha 2,1* (XVIL21); Ha 3,107 (ХІХ,27); Za 
9,5" (B2,17) 

яка ШГИ бєїкуор Za 3,1" (XXXI,18) 

WN KEQaAT Jo 2,6 (1,41); Na 3,107 *** (ХУ,18) (25); Ha 3,13! (XIX,36); 
На 3,14 (XIX,39); Za 3,5! (XXX1,35) 

поко Eunpoodev Za 1,4 (XXVIILAT) 

23 rA fj0oc Na 3,3* (XIV,36); Za 2,8(4)' (XXX,33) 

25 полос Mi 4,3 (VIL31); Ha 2,8 (XVIL42); Za 8,20* (В1,14) 

пал hif il тдлуббмо Na 3,16 (ХУ,34); Ha 2,6 (XVIL38) 

m? луєбиа На 1,11 (XVL42); Ha 2,19 (XVIIL38) 

v^ gal трёҳо Ha 2,2 *** (XVIL25) 

v» polel трёуо Na 2,5! 7.хх (ХШ,42) 

qm тораууос На 1,10 (XVL39) 

pin? uakpóc Mi 4,3* (VIL32) 

p» hif il ёкксубо Ha 1,17! х (XVIL18); На 3,13 * (XIX,37) 

p^ kevóc Ha 2,13*** (XVIIL14) 

уч nAnoíov Ha 2,15* (ХУШ,18) 

пуч kakia Jo 3,10? (IIL34) | Алт Jo 4,1" (IIL35) | novnpög Jo 3,8! 
(Ш,28): Jo 3,10* (111,33) 

ny" qal nowaivo Mi 5,3(4) (VIIL39); Mi 5,5(6)' (IX,4) 

ny" лоду Mi 5,4(5)' (IX,3) 

уул hif'il какба Mi 4,6! "ХХ (VIIL3) 

ууч qal Xvn£o Jo 4,1* (IIL35) 

vos doeBric Ha 3,137 “95 (XIX,36) 


yaw qal éuripndnu Ha 2,5! (XVIL33); Ha 2,16! *^* (ХУШ,21) 

nv àypóc Mi 1,6! (IV,41) 

pnw gal ёилоХСо На 1,10? (ХУ1,40) 

Tov ба@Волос Za 3,1! (XXXL20) 

ow ёли Za 3,5! (XXXL34) | тїбтш Mi 1,6" (IV,40); Mi 1,77 (М,1); 
Mi 4,7 (VIIL3); Na 3,6 (ХУ,7); Za 2,8(4)* яхх #Мт (мт av; XXX,32) 
(26) 

naw qal edppaivo Ha 1,15(16)' (XVIL13) 

anaw єбфросбут Za 8,19" (B1,8) 

99% nif'al &uniunpnni Mi 1,7" (ТУ,45) 


зко gal 08ребо Ма 3,14 яхх (XV,29) 
олко üöng Ha 2,5 (ХУП,32) 
ARD dnokeuupa Zp 1,4! хх (XX,36) 


(25) The rendering here could also be &pyn; cf. Barthélemy, Les devanciers 
d'Aquila, 174; Tov, The Greek Minor Prophets Scroll, 90. 
(26) Tov, The Greek Minor Prophets Scroll, 96. 


A HEBREW-GREEK INDEX TO 8HevXIIgr 347 


nv ónóXewuwpuo Mi 4,7* (VIILA) | kaváA.owroc Mi 5,6(7)! "ХХ (1Х,8) 

vav фол Za 9,1! (B2,6) 

мур aixpad@oia Na 3,107 хх (XV,16); На 1,9 (XVL38) 

yaw nif'al бимош Zp 1,5! (XX,39) 

пуз? ёлтб Mi 5,4(5) (IX,3) 

myav éBdounKkootds Za 1,12 (XXIX,35) 

чо тамалторіа На 2,17 (XVIIL26) 

770 pu‘al тадмоллорба Na 3,7! *^* (ХМ,8) 

aw gal ётлотрёфо Jo 3,8" (11,28), Jo 3,9 ххх (TIL,30); Jo 3,97 *** (TIL,30); 
Јо 3,10*** (11,32); Mi 1,7: 995 (V,3); Мі 2,81 *** (VL6); Mi 5,2(3)* 
(VIIL38); Mi 5,3(4)** (УШ,41); Za 1,3* (XXVIIL37); Za 1,45 яхх 
(XXVIIL42) (27) 

aw hif'il длокріуора На 2,17 (XVIL22) 

pw keparivn Zp 1,16! "ХХХ (XXL33) 

nnv hif'il d\ap0eipw Zp 3,7! (ХХШ,41) 

Sow (qre bow) дмопббєтос Mi 1,87 (V,4) 

ооо hif'il óp0pito Zp 3,7! (ХХШ 41) 

522 gal we0boKm Na 3,11* (XV,21) 

mov siptvn Za 8,19 (B1,10) 

пуэр tpsic Јо 2,1 (11,31); Jo 2,17 (11,31); Jo 3,37 (IIL12) 

nov gal àárootéAXo Za 2,12(8)' (XXX,42) | &&anoot1éAA 0 Za 4,9' (PAM 
40.559, 5) 

77% hif'il дпоррілто Јо 2,4! (1,35) 

559 gal oxvAcóo Ha 2,8! (XVILA1); Ha 2,8* (XVIL42) 

nv буора Mi 5,3(4) СУШ,40), Zp 1,4 (XX,36) 

mov oópavóc Zp 1,3! (XX,29); Zp 1,5! (XX,38) 

Тоо naivo Ha 1,16 (XVII,16) 

niv ӧкто Mi 5,4(5) (IX,4) 

yaw qal йкобо Мі 1,27 (IV,30); Za 8,23! (B2,2) 

saw gal фоА@ссо Za 3,7 (ХХХІ,40); Za 3,7! “х (ХХХІ,41) 

nav capo pot Mi 1,5" (1V,39); Mi 1,67 (IV,40) 

wav faoc Mi 3,6 (VL42) 

чуў лому Na 2,7" (XIV,5) 

про hif'il тотїСо Ha 2,15 (ХУШ,18) 

“р? wevöng На 2,18 (XVIIL32) 

nnt gal nivo Jo 3,7! (Ш,25): Ha 2,16* (XVIIL22) 


nun ovk Mi 4,47 (VIL37) 

on йВоссос Jo 2,6 (IL40); Ha 3,107 (ХЇХ,29) 

nnn ónokáto Mi 4,4 (VIL37) | блокйтобеєм Mi 1,4! (IV,35) 
nnn gal 0avuáto Ha 1,5! *** (XVL23) (28) 


(27) дпострёфо (= LXX) is also possible, cf. Tov, The Minor Prophets Scroll, 
96. 

(28) Oavuáčo could also be the rendering of лал hitpa‘el; see Tov, The Greek 
Minor Prophets Scroll, 91. 
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pan бій таутос Ha 1,17! (XVILI8) 
ren polel dnopd&yyonaı Na 2,8! *** (XIV,8) 
wen gal сатто Ha 2,19"ХХ (XVIIL37) 


Article 6 > Tov, The Greek Minor Prophets Scroll, 106-120 

Personal pronoun adtos Na 2,9 (XIV,10); Na 3,10 (XV,16); Ha 1,107 
(XVL38); Ha 1,10! (XVL40); Ha 2,19 (XVIIL36); Ha 2,19*^* 
(XVIIL37); Za 9,4 (B2,16) | &yó Jo 2,57 (IL38) | со Mi 5,2(1) 
(VIIL32); Na 3,11 (XV,22); Ha 2,16 (XVIIL22); Za 3,7 (XXXI,40) | 
fiueic Mi 4,5 (УП,41) 

Pronominal suffix абтос Jo 2,2" (IL32); Jo 2,7 (IL42); Jo 2,8' (IIL28); Jo 
3,8 (Ш,29): Jo 3,9* (IIL31); Jo 3,10* (1,32); Jo 3,10* (111,33); Jo 3,10* 
(IIL34); Mi L2* (IV,31); Мі L6 (IV,43); Mi L7 (IV,44); Mi 1,7 
(IV,45); Mi L7' (V,1); Mi 2,8' (VL5); Mi 3,5! (VL38); Mi 3,5? 
(М1,39У; Mi 4,3* (VIL33); Mi 4,3 (VIL34); Mi 4,47 (VIL37); Mi 4,4 
(VIL38); Mi 4,5 (VILA0); Mi 4,7 (VIIL6); Mi 5,2(1) (VIIL35); Mi 
5,30) (VIIL38); Mi 5,5(4) (IX,3); Na 2,6 (XIV,1); Na 2,6 (XIV,2); Na 
2,8 (XIV,7); Na 3,9' (XV,14); Na 3,10? (XV,19); Na 3,107 (XV,20); 
На 1,7 (XVL30); Ha 1,8" (XVL32); Ha 1,8'** (XVL34); Ha 1,9 
(XVL37) Ha 1,15? (XVIL12); Ha 1,15 (XVILI3); Ha 1,16 
(XVIL15); Ha 1,165 (XVILI6); Ha 1,16 (XVILI6); Ha 1,16 
(XVIL17); Ha 1,17 (ХУП,18); На 2,3! (XVIL28); Ha 2496 
(XVIL29); Ha 2,4^** (XVIL30); Ha 2,5! (XVIL34); На 2,5 
(XVIL35); Ha 2,6! (XVIL36); Ha 2,6 (XVIL37); Ha 2,6 (XVIL38); Ha 
2,7! (XVIL41); Ha 2,15! (XVIIL21); На 2,17* (XVIIL30); Ha 2,18 
(XVIIL31); Ha 2,18 (XVIIL31); Ha 2,18 (XVIIL33); Ha 2,18*%* 
(XVIIL33); Ha 2,19 (XVIIL39); На 2,207 (XVIIL40); Ha 2,20 
(XVIIL41); Ha 3,10! (XIX,30; Za 3,5 (XIX,35); Ha 3,144* 
(XIX,39); Ha 3,14Яхх (XIX,40); Ha 3,14 (XIX,41); Zp 1,13 (XXL27); 
Zp 1,17" (ХХІ,38); Zp 1,18! (XXL40); Zp 2,10* (XXIL40); Zp 2,10 
(XXILAD; Zp 3,7 (XXIIL40; Zp 3,7 (ХХШ,41); Za 1,3 
(XXVIIL35); Za 1,44 (XXVIIL40); Za 3,11 (XXXL20); Za 3,4 
(ХХХІ,29); Za 3,4 (XXX1,30); Za 9,2! (B2,7); Za 9,4 (B2,14) | баютоб 
На 2,6"ХХ (XVIL38) | ceavtod Na 3,147 (XV,29) | дув Jo 2,4" (11,35); 
Јо 2,4* (11,36); Jo 2,4 (11,37); Jo 2,6% (11,40); Jo 2,6 (11,41); Jo 2,77 
(11,42); Jo 4,2 (111,37); Mi 5,2(1) (VIIL33); Ha 1,6 (XVL25); Ha 2,1 
(XVIL20); На 2,1 (XVIL22); Ha 2,295 (XVIL23); Zp 1,4 (ХХ,33): 
Zp 2,9" (XXIL38); Za 3,7 (XXXI,39); Za 3,7 (XXX140); Za 3,7 
(XXXL41) | сб Jo 2,47 (IL37); Jo 2,5 (11,38); Jo 2,5 (1,39); Jo 3,2 
(Ш,10): Mi 4,9 (VIIL12); Mi 5,2(1) (VIIL33); Na 2,14 (XIV,25); Na 
2.145 (XIV,27); Na 3,7 (XV,8); Na 3,15 (XV,32); Ha 2,79% 
(XVIL40); На 2,7% (XVIL41); Ha 2,16 (XVIIL23); Ha 2,167 
(XVIIL25); Ha 2,17 (ХУШ,26); Ha 2,17 (XVIIL27); На 3,13 
(XIX,36); Za 3,4% (XXXL31); Za 3,4^** (XXXL32); Za 3,7 
(XXXL42) | йиєїс Mi 4,5 (VIL42); Mi 5,5(4)! (IX,2); Ha 3,147 #мт 
(MT suffix 1st person; XIX,A1) | биеїс Mi 1,2 (IV,32); Mi 3,6! (VI,41); 


А HEBREW-GREEK INDEX TO 8НеуХПег 349 


На 1,5 (XVL24); Za 1,3 (XXVIIL38); Za 1,4 (ХХУШ,40); Za 8,237 
ахх (B2,1) 

Demonstrative pronoun обтос Mi 1,5! (IV,38); Mi 1,8 (V,3); Ha 2,6 
(XVIL36); Zp 1,4! (XX,35); Za 1,1922)! (XXX,13); Za 4,97 (PAM 
40.559, 3) | &xeivog Zp 1,15! (XXI,30); Za 8,237 (B1,28) 

Interrogative pronoun tig Јо 3,9 (IIL29); Ha 2,1 (XVIL22); Ha 2,18 
(XVIIL30) 

Plus in Minor Prophets Scroll sipí Za 1,19(2,1)' (XXX,13) | eig Jo 2,47 
(П,35) | £v Zp 1,499 (XX,34) | ёлі Ма 2,6 (XIV,3); Ha 2,18 
(XVIIL33) 
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THE FRAGMENTS OF CANTICLES 
FROM QUMRAN: 


Implications and Limitations for 
Interpretation 


Abstract 


This article reviews the textual evidence for Canticles at Qumran, spe- 
cifically examining the two “abbreviated” manuscripts (4QCant^^) which 
omit segments of the canonical text. While these omissions are clearly evi- 
dent, the reason for such abbreviation is anything but clear. Various 
motivations have been suggested to explain this phenomenon, yet many of 
these theories conflict with evidence in the Song or the non-biblical scrolls. 
While these manuscripts likely served a purpose other than transmitting 
Scripture, the present lack of internal & external evidence prevents further 
conclusions regarding the function of these fragments. Thus, scholars should 
avoid using 4QCant*” as support for speculation on the use of similar frag- 
ments or the interpretation of Canticles at Qumran. Numerous questions are 
put forward in an attempt to advance research on the use of these fragments. 


Introduction 


paradox. Often ignored by many today, this biblical book has 

held an important position in the exegetical history of both 
Jews and Christians. Early catalogs and bibliographies list more com- 
mentaries on the Song than on any other biblical book save Psalms, 
more than all of Paul’s epistles taken together, and the gospels. (1) In 
fact, the earliest comments regarding its interpretation indicate that 
Song of Songs was considered an extremely important yet controver- 
sial book already in the late 284 с. CE. For example, the Mishnah 


T HE history of interpretation of Canticles contains an interesting 


(1) George L. Scheper, “Reformation Attitudes toward Allegory and the Song 
of Songs,” PMLA 89:3 (1974): 556. In the eighteenth century, the most complete bib- 
liography listed over 400 commentaries on Song of Songs. Jacques Le Long, 
Bibliotheca Sacra (Paris: F. Montalant, 1723), 1113-17. 
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records Rabbi Aqiba’s famous words, “For all the ages are not worth 
the day on which Song of Songs was given to Israel, for all the Writ- 
ings are holy, but Song of Songs is the Holy of Holies” (m. Yad 3:5, 
t. Yad 2:14). In Aggadat Shir Hashirim, the same Jewish sage is at- 
tributed this classic statement on the Song’s supreme importance, “If 
Torah had not been given, Song of Songs would be enough to guide 
the world.”(2) Yet the Song’s interpretation was already stirring up 
heated debate, aptly illustrated by Aqgiba's well-known warning, 
“Whoever sings the Song with a tremulous voice in a banquet hall 
and so treats it as a love song has no share in the world to come” 
(t. Sanh 12:10; b. Sanh 101a). These comments imply that opposing 
approaches to this important book were already present in the 2" c. 
CE. But is there any earlier evidence? Like most biblical books, the 
earliest manuscript evidence for Song of Songs is found in the Dead 
Sea Scrolls. The purpose of this article is to examine the unique frag- 
ments of Canticles from Qumran and explore possible implications 
and limitations for the interpretation of this important yet debated 
book. 


Textual Evidence 


Among the Qumran scrolls, four manuscripts of Canticles were 
found (ten fragments), three from Cave 4 and one from Cave 6. These 
four copies contain remnants of 47 of the Song's 117 verses, from 
seven of the book's eight chapters. Yardeni dated these fragments 
within a 100 year span, from the early Herodian period to ca. 50 CE. 
The table below summarizes their contents: (3) 


40Сап (40106) 40Сап? (40107) 4QCant(4Q108) 6QCant (606) 


(Early Herodian) (End of 1* Century (Herodian?) (ca. 50 CE) 
BCE) 
col I 3:4-5 frg. 1 2:9-3:2 3:7-8 1:1-7 


colll 3:7-4:6 frg. 2i 3:5, 9-4:1а 
col IT 4:7; 6:11?- frg.2 ii 4:1b-3, 8-11а 
757 frg. 3 4:14-5:1 


(2) Solomon Schechter, *Agadath Shir Hashirim," JQR 6:4 (1896): 674 (Ins 
22-23). This collection of Midrashim, likely not compiled until the 10" с. CE, may 
preserve a later variant of the tradition attributed to Aqiba in the Mishnah. 

(3) Emanuel Tov, “Canticles,” in Qumran Cave 4.XI: Psalms to Chronicles 
(eds. Eugene Ulrich, et al.; DJD XVI; Oxford: Clarendon Press, 2000), 195; idem, 
“Three Manuscripts (Abbreviated Texts?) of Canticles from Qumran Cave 4," JJS 46 
(1995): 88; M. Baillet, J.T. Milik, and R. de Vaux, Les 'Petites Grottes' de Qumran: 
Exploration de la falaise, Les grottes 2Q, 3Q, 5Q, 6Q, 7Q, à 10Q (DJD III; Oxford: 
Clarendon Press, 1962), 112-13. Milik’s original list also included a commentary on 
Canticles (4Q240), but this fragment has never been located. 
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Two of the manuscripts from Cave 4 contain significant differ- 
ences from other textual witnesses of the Song. Both 4QCant^ and 
4ОСапі? lack substantial segments of the canonical text. The three 
fragments of 4QCant? include verses spanning four chapters of the 
Song (2:9-5:1). In column II (frg. 2 i), the preserved text contains 
four letters from the adjuration refrain (3:5) at the end of lines 5-6. 
However, the single word evident at the close of the following line 
begins 3:9, with subsequent lines containing remnants of 3:10-4:1. 
Thus, this fragment likely indicates an omission of three verses, 3:6-8. 
A similar phenomenon is noted in column III (frg. 2 ii). The first six 
lines of this fragment preserve remnants of 4:1b-3, ending in the 
middle of line 6. After an opening space, line 7 begins with the first 
word of 4:8, clearly omitting verses 4-7 of chapter 4. (4) 


Col. II: Frg. 2 i, lines 5-9 (3: 5, 9-10) Col. III: Frg. 2 ii, lines 3-7 (4:2-3, 8) 


MALARIA nw" un DRAN тол ON] 5 [ASMA рообую mau]ps злу» Pw ? 
труп OR nuUn NN. IN DINIXA шэг nui] 6 pind? anal ук лээ NANNA або 
[fmm pornw чу лайка пк VIN ON] 7 quan пово MINI T0372 Tmnev n 
vacat [wa on "sy үз maby Томи nov] 8 vacat FDA? чуз? np? 

JW 129909 211 NTA AOD nos MAY] 9 11292 ox лог pad үз nx ® vacat 


чо л RU 


Furthermore, the first two columns of 4OCant“ contain verses 
from chapters 3 and 4. Since the final word of column II (nna®n) 
concludes 4:6 and the first word of column III (ГЭ) begins 4:7, 
column III clearly continues the text of the previous column. No ad- 
ditional text has been preserved in lines 1-3 of column III. However, 
the single word evident from line 4 (1138) and the preserved text in 
lines 5 (( 121292) and 6 (mnn п?) clearly indicate a shift to chapters 
6 and 7 of the Song. Though admittedly the fragmentary nature of the 
manuscript makes determining when the scribe shifted from chapter 4 
to the end of chapter 6 impossible, a portion of the canonical text was 
clearly omitted. Since the Masoretes marked the end of a content unit 
after 4:7 and again after 6:10, the editor’s proposed reconstruction, 
namely, the juxtaposition of 4:7 and 6:11-7:7 with an empty line in- 
tervening between them, seems most probable. (5) 


Col. III: Frg. 2 ii, lines 1-5 (4:7, 6:112-7:1) 
[ vacat? 72 үх 0101 Уч ng 119277 
[ vacat? ] 
fax DNY bni^2N2 maa INT том on Ук) 61 
Гала voi ny xo)? oon үзэл [юп nno 
[73 mmm ^3 w ^3w mad От aD" 2771 709 maj» 


л & © D + 


(4) Tov, “Canticles,” 214; idem, “Three Manuscripts of Canticles,” 106. 

(5) Tov, “Canticles,” 202-03; idem, “Three Manuscripts of Canticles,” 95-97. 
The identification of this fragment as Canticles is supported by the phrases “eyes like 
pools in Heshbon,” and “Lebanon, overlooking Damascus” in lines 11-12. 
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In summary, these two copies of Canticles found at Qumran con- 
tain three separate omissions: 4ОСапі? lacks 3:6-8 (col. П, frg. 2 i) 
and 4:4-7 (col. Ш, frg. 2 ii) while 4QCant* omits 4:8-6:10 (col. Ш, 
frg. 2 ii). Although the fact that these fragments lack portions of the 
canonical text seems clear enough, the reason or motivation for such 
an omission is anything but clear. 


Reasons for Omissions 


Whenever an omission is encountered in a copy of the biblical 
text, scholars must consider whether the absence is best explained as 
an unintentional scribal error caused by faulty sight/hearing or as an 
intentional exclusion motivated by various reasons. In the case of the 
fragments of 4ОСапі??, the evidence favors an intentional omission. 
In the editio princeps, Tov concludes, “The shorter text of the two 
scrolls was created consciously by the scribes or their predecessors, 
who shortened the content of the biblical book, and not by scribal 
negligence.”(6) Garrett also advocates this view, “A curiosity of the 
Cave 4 fragments is that they are selective; that is, they deliberately 
skip sections of the Song.” (7) Three main reasons support this con- 
clusion. First, the omission in 4QCanf? is very large, about 30 percent 
of the canonical text. As the editor has noted, “This omission would 
have involved several columns in a scroll of such small dimensions.” 
(8) A scribal error of sight or hearing does not adequately explain this 
absence. Second, the scribe of 4QCant’ left space at the conclusion of 
line 6 (vs. 3) and beginning of line 7 (vs. 8). Third, the three sets of 
verses absent from the Canticles manuscripts conclude individual lit- 
erary units (3:6-8, 4:4-7, 4:8-6:10). In all three instances, the sigla o 
in the MT indicates that the final verse of each set marks the conclu- 
sion of a content unit. (9) Intentional abbreviation may also be sup- 
ported by the probable conclusion of 4QCant^ at 5:1, the end of a 
poetic unit and mid-mark of the book. (10) 


(6) Tov, “Canticles,” 195; idem, “Three Manuscripts of Canticles," 88-89. 

(7) Duane Garrett and Paul R. House, Song of Songs/Lamentations (WBC 23b; 
Nashville: Thomas Nelson, 2004), 16. 

(8) Tov, “Canticles,” 195; idem, “Three Manuscripts of Canticles," 89. Al- 
though Nebe suggests the abbreviation in 4ОСапі? resulted from haplography, con- 
fusing 72> (4:6, 6:10) and л» (4:7, 6:10), the size of the omission weighs against 
this proposal. G. W. Nebe, “Qumranica I: Zu veróffentlichten Handschriften aus 
Hóhle 4 von Qumran," ZAW 106:2 (1994): 310. 

(9) With the exception of 4:4, the first verse of each omitted section also opens 
a new content unit (3:6, 4:8). 

(10) The large letters of the final word 82771171 and space extending to the bot- 
tom margin favor this probability. Also, traces of a gamma are evident at the left edge, 
a sign used to separate sections in Greek tragedies/comedies. 
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Although most agree that these verses were intentionally omitted 
from the Song, much debate exists over the reason or motivation for 
such abbreviation. First, some scholars have suggested that these pas- 
sages were omitted from the text due to the graphic nature of their 
content. In his summary of the fragmentary evidence for Canticles at 
Qumran, Flint posits this rationale, “One explanation for the long 
glaring omission is the sensual language and erotic imagery found in 
much of Cant 4:8 to 6:10. Perhaps an ancient scribe or copyist 
wished to limit the amount of material that was no doubt controver- 
sial to some.” (11) These comments echo early explanations given 
for this book’s limited attestation among the Dead Sea Scrolls. In re- 
sponse to arguments for a Hellenistic (or later) date of authorship, 
Pope contends that the scant remains of Canticles at Qumran should 
be viewed as an indication that the book was not considered “edify- 
ing,” and therefore omitted from their library. (12) In both cases, the 
authors insinuate that Song of Songs may have been censored by the 
Qumran community due to the sexual nature of its content. 

Three main pieces of evidence could be marshaled in support of 
this proposed explanation. First, the passages omitted from these 
manuscripts certainly contain sensual material. In 4QCant’, the ab- 
sent verses contain a lyric description of the woman’s breasts as well 
as the man’s declared intent to spend the night making love to his 
bride (4:4-7). Moreover, the section omitted from 4QCant? contains a 
lengthy depiction of the wedding night consummation (4:8-5:1), an 
erotic dream filled with sexual euphemism (5:2-7), the “lost” lover 
enjoying the girl’s sexual delights (6:1-2), and descriptive praise 
(wasf) of the woman’s body (6:4-10). Assuming a connection be- 
tween the scrolls and the site, the Yahad, in its dedication to purity 
and adherence to the Law, may have deemed this sensual material 
unfit for the righteous. Second, the curious absence of any citation of 
the Song in the other biblical and non-biblical scrolls could indicate 
an intentional avoidance of the book’s erotica. (13) Finally, assuming 


(11) Peter Flint, “The Book of Canticles (Song of Songs) in the Dead Sea 
Scrolls,” in Perspectives on the Song of Songs (ed. Anselm C. Hagedorn; BZAW 
346; Berlin: Walter de Gruyter, 2005), 101. In other works, this author repeats his 
claim, “Song of Songs was evidently a controversial, even disturbing book to many 
readers before the time of Jesus.” James VanderKam and Peter Flint, The Meaning 
of the Dead Sea Scrolls (New York: HarperCollins, 2002), 130; Martin C. Abegg, 
Jr., Peter Flint, and Eugene Ulrich, The Dead Sea Scrolls Bible (San Francisco: 
Harper Collins, 1999), 612. 

(12) Marvin H. Pope, Song of Songs (AB 7C; Garden City: Doubleday, 1977), 
26. 

(13) Armin Lange, “The Status of the Biblical Texts in the Qumran Corpus and 
the Canonical Process,” in The Bible as Book: The Hebrew Bible and the Judaean 
Desert Discoveries (eds. E. D. Herbert and E. Tov; New Castle, DE: Oak Knoll 
Press, 2002), 23. Even among apocryphal and pseudepigraphal writings, citations or 
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a connection to the Essenes, their ideology and demographic may 
also support the intentional omission of graphic content. Pliny the 
Elder depicts the Essenes as “without women and renouncing love 
entirely” (Nat. 5.73). Philo adds, “They banned marriage at the same 
time as they ordered the practice of perfect continence. Indeed, no 
Essene takes a wife..." (Hypoth. 11.14). Moreover, Hippolytus simi- 
larly states, “They refrain from marriage... for in no way whatsoever 
have they confidence in women" (Haer. 9.18). Josephus also notes, 
“The Essenes renounce pleasure as an evil, and regard continence 
and resistance to the passions a virtue" (J.W. 2.120). (14) An absence 
of women may even be implicit in Qumran literature and archaeol- 
ogy. The Community Rule (1QS), regarded by many as the sect's con- 
stitution, contains no references to marriage or sexual relations, even 
amidst its concern for purity. In addition, Magness and Zias conclude 
that, in contrast to similar sites in the region, the three (at best) female 
graves, one spindle whorl, and four beads indicate that a female pres- 
ence at Qumran was very minimal. (15) 

However, in spite of the above support posited for this explana- 
tion, much evidence weighs against its adoption. First, the ideology 
and demographic of the Qumran community is anything but clear. 
Although some Jewish and Greek writers characterize the Essenes 
exclusively as adult celibate men, which certainly reflects their own 
misogynic attitude and admiration for an ascetic, celibate lifestyle, 
(16) this portrait conflicts with many passages in the non-biblical 
scrolls. No mandate for celibacy is found in the Qumran writings. 
(17) In fact, the Damascus Document (CD) includes laws involving 


allusions to Song of Songs are rare, mainly occurring in the later Testament of Solo- 
mon, from the 15-34 с. CE (T Sol 3:5, 22:1 [1:1]; T Sim 6:2 [2:1]; 1 En 13:10 [4:8]; 
3 En 23:18 [4:16]; T Sol 26:1 [6:3]; T Sol 26:2 [6:12]; T Sol 26:2 [7:1]). Stone sug- 
gests an allusion to the adjuration refrain (2:7, 3:5, 8:4) in 4 Ezra 4:37. Michael 
Stone, “The Interpretation of Song of Songs in 4 Ezra," JSJ 38:2 (2007): 230-33. 
However, this proposal, based on Latin manuscript evidence in an eschatological con- 
text, seems tentative at best. The content of 4 Ezra seems closer to the historical alle- 
gory of Targum Canticles than the biblical text. 

(14) Geza Vermes and Martin D. Goodman, eds., The Essenes (Sheffield: JSOT 
Press, 1989), 33, 39, 63. 

(15) Jodi Magness, The Archaeology of Qumran and the Dead Sea Scrolls 
(Grand Rapids: Eerdmans, 2002), 163-78; Joseph E. Zias, “The Cemeteries of 
Qumran and Celibacy: Confusion Laid to Rest?," DSD 7:2 (2000): 245-53. The spin- 
dle whorl is commonly depicted as a feminine object, evident in its connection with 
Athirat in the Baal Cycle (KTU 1.4 II:3-4) as well as Azatiwada's portrait of peace/ 
safety during his reign over Kartepe (KAI 26 A II:6). 

(16) For the misogynic attitude of Philo and Josephus, see Hypoth. 11.14-17 
and J.W. 2.121 respectively. 

(17) Joseph M. Baumgarten, “Celibacy,” EDSS, 1:125; Elisha Qimron, “Celi- 
bacy in the Dead Sea Scrolls and the Two Kinds of Sectarians," in The Madrid 
Qumran Congress: Proceedings of the International Congress on the Dead Sea 
Scrolls, Madrid 18-21 March 1991 (eds. J. Trebolle Barrera and L. Vegas Montaner; 
STDJ 11; Leiden: Brill, 1991), 1:289. 


THE FRAGMENTS OF CANTICLES FROM QUMRAN 357 


sexual relations, menstrual purity, marriage, divorce, women, and 
children. Women were equally educated, admitted as members of the 
community, and allowed to give limited testimony. Moreover, the 
mention of “Mothers” seems to indicate that some women even held 
a senior, authoritative position. The Rule of the Congregation in- 
cludes women in its description of messianic rule at the end of days, 
4Q502 mentions a wife and offspring in the context of an enigmatic 
ritual celebration, the War Scroll acknowledges women and children, 
banning them from war camps, and the Temple Scroll contains legis- 
lation for marriage, sexual relations, childbirth, and purity laws. 
Women are also mentioned in other fragmentary legal and wisdom 
texts. (18) 

On the matter of marriage, Josephus further qualifies his earlier 
characterization, noting that the Essenes “do not absolutely deny the 
fitness of marriage” (J.W. 2.121), even revealing the existence of 
married Essenes (J.W. 2.160-61). Thus, Collins proposes that “marry- 
ing Essenes were probably the norm, and celibate ones the excep- 
tion." (19) Wassen similarly opines that celibacy “may have been a 
late development in a movement that increasingly turned sectarian” 
(1* c. CE). In fact, she argues that in contrast to the misogyny of 
Jewish and Roman writers, the early legal stratum of CD improved a 
woman's position in the community as compared to biblical law. (20) 
Thus, as Loader concludes in his work on sexuality in the scrolls, 
"The writers of the scrolls which have survived did not see fit 
to give [celibacy] emphasis and certainly did not indicate that its 
basis was discomfort with, or an aversion in relation to, matters of 
sexuality." (21) 


(18) Linda Bennett Elder, “The Woman Question and Female Ascetics among 
Essenes,” BA 57:4 (1994): 225-32; Eileen M. Schuller, ““Women in the Dead Sea 
Scrolls," in The Dead Sea Scrolls After Fifty Years: A Comprehensive Assessment 
(eds. P. Flint and J. VanderKam; Leiden: Brill, 1999), 123-39; Sidnie White 
Crawford, “Not According to Rule: Women, the Dead Sea Scrolls, and Qumran,” in 
Emanuel: Studies in Hebrew Bible, Septuagint, and Dead Sea Scrolls in Honor of 
Emanuel Tov (eds. S. M. Paul, et al.; Leiden: Brill, 2003), 130-40; Moshe Bernstein, 
“Women and Children in Legal and Liturgical Texts from Qumran,” DSD 11:2 
(2004): 198-211. Of the six texts normally used to support celibacy, 40/84 can be 
regarded akin to proverbial injunctions to avoid the Strange Woman (Prov 7), 10M 
7.4-7 applies to sexual impurity within the war camp, similar to the Levitical purity 
laws, and the other texts could easily be explained as admonitions to avoid pre-/extra- 
marital sex, not all sexual relations (105 1.6, 4.9-10; CD 2.16, 4.15-18). 

(19) John J. Collins, “Family Life," EDSS, 1:288. 4QpapRitMar (4Q502) also 
"challenges the conventional views of the Qumran community as an all-male celibate 
order.” Esther С. Chazon, “Psalms, Hymns, and Prayers," EDSS, 2:711. 

(20) Cecilia Wassen, Women in the Damascus Document (ACBI 21; Atlanta: 
Society of Biblical Literature, 2005), 207-08. 

(21) William Loader, The Dead Sea Scrolls on Sexuality: Attitudes Toward 
Sexuality in Sectarian and Related Literature at Qumran (Grand Rapids: Eerdmans, 
2009), 389. 
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In addition to these conflicting portraits in the non-biblical 
scrolls (women absent in /QS but present in others), the material evi- 
dence and cemetery remains are also inconclusive. First, though 
many scholars have noted the lack of female gendered objects 
(combs, jewelry, etc.) among the material evidence from Qumran, 
this absence may be attributed to an ascetic disinterest in the physical 
appearance. Second, though de Vaux deduced, based mainly on 43 
excavated graves (out of 1200 total), that “women were not members 
of the community, or at any rate not in the same sense as the men 
buried in the main cemetery,” (22) recent studies have cast a shadow 
of doubt on this consensus theory. In their latest analysis of the burial 
evidence from the French collection, Sheridan and Ullinger aptly 
summarize the problem with any conclusions based on the cemetery: 


About all that can be said with confidence is that our analysis of the 
remains in Paris and Jerusalem indicate a preponderance of adult men. 
However, one cannot propose this age or sex profile as a community 
pattern. A questionable excavation plan, an exceptionally unrepresenta- 
tive sample size, poor preservation, Vallois’ claim of up to six possible 
women among the Paris remains, and incomplete exhumation are but 
a few of the features complicating analysis of this collection beyond 
‘reasonable doubt.’ (23) 


While the lack of evidence for women at Qumran briefly dis- 
cussed above is an impressive argument from silence, and perhaps 
more will be known with the final publication of de Vaux’s excava- 
tion report and/or further excavation in the cemetery, this is certainly 
not enough to singlehandedly support the theory that these two Canti- 
cles manuscripts were censored by Qumran celibates. 

Second, this proposed motivation for abbreviating the Song to 
avoid graphic content also does not align with the internal evidence. 
Censorship of 4:4-7 in 4QCant’ is difficult to explain in light of the 
presence of these verses in 4QCant*. Moreover, while some of the 
omitted text is erotic (1.е., 4:4-7), other verses contain no sensual 
material (3:6-8, 5:8-16). 5:8-16 may have been excluded in light of 
the erotica in the context (4:8-5:7; 6:1-10), but the omission of 3:6-8 
presents problems. These verses depict a royal wedding procession 
with no sexual content. Furthermore, in contrast to this non-sexual 


(22) Roland de Vaux, Archaeology and the Dead Sea Scrolls (London: Oxford 
University Press, 1973), 129. 

(23) Susan Guise Sheridan and Jaime Ullinger, “A Reconsideration of the 
Human Remains in the French Collection from Qumran," in The Site of the Dead Sea 
Scrolls: Archaeological Interpretations and Debates (eds. Katharina Galor, Jean- 
Baptiste Humbert, and Jürgen Zangenberg; STDJ 57; Leiden: Brill, 2006), 212. In his 
review of all the cemetery evidence, Baumgarten counts four positively identified 
female burials, with three additional sets of remains as possibly female. Albert 
Baumgarten, “Who Cares and Why Does it Matter? Qumran and the Essenes, Once 
Again!," DSD 11.2 (2004): 185. 
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material omitted from these scrolls, other sections included by the 
scribes contain the most explicit lyrics of the book. (24) 4QCant* 
contains both wasf songs, in which the man describes the beauty of 
the woman's body (4:1-6, 7:1-7), and 4ОСапі? includes the begin- 
ning of the first wasf song (4:1-3) as well as a poetic depiction of 
consummation (4:14-5:1). 

Third, the theory that certain passages were omitted from manu- 
scripts of Song of Songs due to their explicit nature also conflicts with 
multiple selections in the non-biblical scrolls. The most obvious ex- 
ample of a text from the Qumran corpus with sexual content is 
4QWiles of the Wicked Woman (4Q184). Though not as explicit as 
Allegro suggested in the original publication, (25) nor as sensual as 
parallel passages concerning the Strange Woman of Proverbs 1-9, 
4Q184 does contain erotic elements, specifically lines 12-14, “In the 
city squares she veils herself, and in the gates of the village she sta- 
tions herself, and there is no one who can kefep her] from (her) inces- 
sant [fornicatling. Her eyes scan hither and thither, and she raises her 
eyes wantonly, to spot a just ma[n] and overtake him, and a [no]ble 
man, to trip him up....” (26) While the woman in 40184 is certainly 
depicted as immoral and sexually active, (27) the inclusion of this 
text in the scrolls could be justified in light of the abovementioned 
parallel with biblical wisdom literature. 

However, Qumran literature also contains another more explicit 
text with closer connection to Canticles. Previously known in Greek, 
Latin, and Syriac versions of Sirach, as well as medieval Hebrew 
copies of Ben Sira from the Cairo Geniza (51:13-30), this interesting 
composition is located at the conclusion of the Great Psalms Scroll 
(11ОР59). Clearly represented as a distinct work by its separation 
from the previous and following texts, columns 21-22 of //QPs* pre- 
serve this canticle: 


(11) When I was still young, before I had gone astray, I searched for 
her. She came to me in her beauty, and up to 

(12) the end I kept investigating her. Even when the blossom falls, 
when the grapes are ripening, they make the heart happy. 

(13) My foot tread on a straight path, for since my youth I have known 
her. I had hardly bent 

(14) my ear, when I found much teaching. She became a nurse to me, 
to my teacher I give 


(24) Longman agrees, labeling this explanation “unlikely, considering that the 
scroll contains other passages that are more than a little sensuous.” Tremper Longman 
Ш, Song of Songs (NICOT; Grand Rapids: Eerdmans, 2001), 20. 

(25) J.M. Allegro, Qumran Cave 4.1 (4Q158-4Q186) (DJD V; Oxford: Claren- 
don Press, 1968), 82-85. 

(26) Florentino García Martínez and Eibert J. C. Tigchelaar, The Dead Sea 
Scrolls: Study Edition (Leiden: Brill, 1997), 1:377. 

(27) Matthew J. Goff, Discerning Wisdom: The Sapiential Literature of the 
Dead Sea Scrolls (Leiden: Brill, 2007), 106-11. 
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(15) my honor. I determined to ‘make sport.’ I was zealous for good, 
incessantly. I became ablaze 

(16) for her, I could not av[e]rt my face. I stirred my soul for her and 
on her heights I was not 

(17) calm. I opened my ‘hand’ [...] and perceived her nakedness. I 
cleansed my ‘hand’... (28) 


The linguistic and conceptual parallels between these verses and 
one of the passages omitted from 4QCant^ present major problems 
for this pious rationale. Scholars have long noted that Song of Songs 
5:2-7, the maiden's nightmare of losing her lover, includes erotic 
euphemism, “Му lover thrust his ‘hand’ through the ‘hole,’ and my 
inward parts were stirred for him" (5:4). While 7° can refer to a 
physical hand, it is also used to describe a man's genitals, both in 
Hebrew (Isa 57:8; 105 7.13, ПОТ 46:13) and Ugaritic (KTU 
1.23.33-35). In her dream, the maiden prepares to make love and 
engages in the sexual act as well. (29) The Greek translator of Ben 
Sira confirms that the erotic nature of this imagery dramatizing the 
pursuit of wisdom was evident to the ancients, substituting non-sen- 
sual language (Ins 16-17), “I directed my soul toward her, and in my 
deeds I was exact. I stretched my hands on high and perceived her 
secrets" (Sirach 51:21-22). Muraoka aptly summarizes the potential 
problem for a righteous community, “One can hardly deny that, 
given the right mood, some of the touchy, perilously ambiguous and 
suggestive expressions in it could have aroused in the minds of celi- 
bate Qumran members perhaps unintended sensual images." (30) 

Finally, although the scrolls from Qumran lack any citation from 
the Song, there is one text which contains similar motifs and lan- 
guage. In Genesis Apocryphon XX (1QapGen ar), Pharaoh's emis- 
sary Hyrcanos paints an erotic portrait of Sarai, praising her unparal- 
leled physical beauty: 


(2) How [splendid] and beautiful is the shape of her face, and how 
(3) [lo]vely and how smooth the hair of head! How lovely are her 
eyes; how pleasant her nose and all the radiance 


(28) García Martínez and Tigchelaar, The Dead Sea Scrolls: Study Edition, 
2:1175; James A. Sanders, The Psalms Scroll of Qumran Cave 11 (11QPs*) (DID 
IV; Oxford: Clarendon Press, 1965), 81. 

(29) M. Delcor, “Two Special Meanings of the Word 7° in Biblical Hebrew,” 
JSS 12:2 (1967): 234-40; Gary Rendsburg, “Word Play in Biblical Hebrew: An Ec- 
lectic Collection," in Puns and Pundits: Word Play in the Hebrew Bible and Ancient 
Near Eastern Literature (ed. S. B. Noegel; Bethesda, MD: CDL Press, 2000), 153- 
54. 

(30) T. Muraoka, “Sir. 51, 13-30: An Erotic Hymn to Wisdom?," JSJ 10:2 
(1979): 175. Recently Reymond, who opposes an extremely erotic interpretation, con- 
cluded “The erotic dimension of some words and phrases cannot be denied [noting 
Cant 5:2-4]; nor should the poem's implicit analogy between sexual desire and desire 
for Wisdom be totally obscured.” Eric D. Reymond, “Sirach 51:13-30 and 11Q5 
(=11QPs?) 21.11-22.1," RevQ 23/2 (2007): 210. 
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(4) of her face... How fair are her breasts and how lovely all her 
whiteness! How beautiful are her arms! And her hands, how 

(5) perfect! How alluring is the whole appearance of her hands! How 
pretty are the palms of her hands and how long and supple all the 
fingers of her hands! Her feet, 

(6) how lovely! How perfect her thighs! No virgin or wife who enters 
the bridal chamber is more beautiful than her. Above all 

(7) women her beauty stands out; her loveliness is far above them all. 
And with all this beauty there is in her great wisdom. And every- 
thing she does with her hands 

(8) is perfect. (31) 


While Canticles includes more elaborate, metaphoric depictions, 
Genesis Apocryphon contains phrases and motifs that parallel the 
Song's language, specifically the two wasf songs in which the man 
praises the maiden's appearance from head to foot (4:1-7; 7:1-7 foot- 
head) as well as her matchless beauty (6:8-9). (32) For our interest, 
"the author of the poem not only describes Sarai's beautiful face 
and slender fingers but also praises parts of a woman's body usually 
covered, such as her breasts and thighs, and imagines her being led 
to the marriage chamber." (33) In addition to this sensual depiction 
of Sarai, Genesis Apocryphon also records the sexual pleasure of 
Bitenosh, mother of Noah (20.9-10). If the Canticles manuscripts 
were intentionally abbreviated to censor sexual content, why did the 
scribe(s) leave erotic material elsewhere in the Song and include 
sensuous passages in the Great Psalms Scroll (11 ОР57) and Genesis 
Apocryphon? (34) Thus, this proposed explanation is doubtful, as it 
raises more questions than answers. 


(31) García Martínez and Tigchelaar, The Dead Sea Scrolls: Study Edition, 1:41. 

(32) М.Н. Goshen-Gottstein, “Philologische Miszellen zu den Qumrantexten, " 
RevQ 2/5 (1959): 46-48. An additional parallel between Genesis Apocryphon and 
Canticles may be found in the comparison of Sarai with a date-palm (/QapGen ar 
XIX; Song 7:7-8), though Fitzmyer notes that cedar-palm tree couplet may allude 
to Psalm 92:13. Joseph A. Fitzmyer, The Genesis Apocryphon of Qumran Cave 1 
(1Q20) (3rd ed.; BibOr 18b; Rome: Editrice Pontificio Instituto Biblico, 2004), 185. 
Rather than similar motifs, Nunnally proposes allusions to the Song from Qumran, 
apocrypha, pseudepigrapha, and rabbinic literature, concluding that Song of Songs 
was composed and canonized earlier than modern scholars accept, and that its 
allegorical and literal interpretation coexisted for a long period prior to Agiba. 
W. E. Nunnally, “Early Jewish Interpretation, Use, and Canonization of Song of 
Songs," in The History of Interpretation of Song of Songs (ed. Paul Raabe; St. Louis: 
Concordia Press, Forthcoming). However, much of this supposed reuse are epithets 
and images which can easily be attributed to the genre of love poetry attested through- 
out the ancient Near East. 

(33) Lawrence H. Schiffman, Reclaiming the Dead Sea Scrolls (New York: 
Doubleday, 1995), 142. 

(34) ПОРУ? and 1ОарСеп are dated to the late 1* с. BCE and early І" c. СЕ 
respectively, the same period as the paleographic dating of the Canticles fragments. 
Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of Psalms (STDJ 17; 
Leiden: Brill, 1997), 49; Fitzmyer, Genesis Apocryphon, 25-26. 


362 BRIAN P. GAULT 
Similar Content 


The editor of the Canticles fragments posits another explanation 
for the abbreviation of these texts, specifically 4QCant", “The similar 
content of the text before and after the break may have been related 
to the shortening of the text. In the sections juxtaposed in 4QCant? 
several identical parts of the body are described and identical motifs 
are used: pomegranates (4:3; 6:11), breasts, twins (4:5=7:4), neck 
(4:4; 7:5), eyes (4:1; 7:5), and tower (4:4; 7:5). The similarity may 
have brought about the present juxtaposition of the sections.” (35) At 
first glance, this rationale seems to hold promise, as the material in 
4:1-7 is akin to 6:11-7:7. However, the continuation of his theory 
surfaces the major problem, “At the same time, one notes the close- 
ness in content between 4:1-3 (included) and 6:5-7 (excluded); in 
this case, similarity of content might have been a reason for exclud- 
ing the material.” (36) While the excluded description in 6:5b-7 
is almost a verbatim repetition of 4:1b-2, 3b, the depiction of the 
woman’s neck and breasts in 4:4-5 are strikingly similar to the por- 
trait included in 7:3-4. Why is the similarity of one set of passages 
regarded as the reason for omission yet the other the rationale for jux- 
taposition? Tov presents 4QPs" as parallel, in which the scribe 
moved from 135:12 to 136:22 based on the repetition of a phrase, yet 
this immediate linguistic connection is not present in either of the 
Canticles fragments. (37) Flint also suggests this reason for omission 
in 4ОСапі?, “One possible reason for the second omission (4:4-7) is 
the parallels between descriptions of the female body in this chapter 
and in chapter 6.” (38) However, such a theory is based on non- 
extant material since this manuscript appears to have ended at 5:1. 
While the repetition of forms and motifs throughout the Song makes 
this proposed explanation appealing, the short nature of this book and 
the differing types of material included and excluded from the two 
fragments poses problems for this theory. 


Different Literary Edition(s) 


The common approach of the above positions assumes that a 
scribe(s), despite knowing the canonical form, intentionally omitted 
certain verses. Hess reflects this viewpoint, concluding that these 
fragments served “another intent distinct from the preservation of the 
Song itself." (39) Tov, editor of the Canticles fragments, acknowl- 


(35) Tov, “Canticles,” 203; idem, “Three Manuscripts of Canticles," 97. 

(36) Ibid. 

(37) Emanuel Tov, “Excerpted and Abbreviated Biblical Texts from Qumran,” 
RevQ 16/64 (1995): 592. 

(38) Flint, “The Book of Canticles,” 101. 

(39) Richard S. Hess, Song of Songs (BCOTWP; Grand Rapids: Baker, 2005), 
21. 
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edges yet rejects the probability that these manuscripts reflect a dif- 
ferent textual tradition, “Underlying this description [of 4QCant*"] is 
thus the understanding that the Qumran scrolls shortened an earlier 
existing text, while the assumption that they represented early literary 
crystallizations of the book differing from the one represented by the 
other textual witnesses, though not impossible, is disregarded.” (40) 
Ulrich criticizes this assumption, “Is there any other reason, other 
than our familiarity with the order in the Masoretic edition of the 
Song, to start from the position that the MT edition was the only 
real edition, and then conclude that any other arrangement of the 
Song is therefore not a biblical manuscript but a post-biblical adapta- 
tion?” The missing poetic units could have appeared elsewhere in the 
scroll, or they could have been absent entirely, as Ulrich notes. The 
first case would be analogous to the rearranged book of Jeremiah 
(4QJerP4-LXX vs. 4QJer“°-MT), and in the second case, parallels 
could be drawn to the longer and shorter forms of Daniel (1QDan*”, 
4QDan“4, 6QDan-MT vs. LXX). (41) This explanation may also be 
supported by parallels in 4QJudg* and the Psalms manuscripts from 
Qumran. Trebolle Barrera asserted that the omission of Judg 3:7-10 
from 4QJudg* signaled an earlier edition, prior to this secondary 
Deuteronomistic insertion. (42) Similarly, Sanders and Flint claim 
that the Psalms scrolls, especially //QPs^ demonstrate progressive 
stabilization of this book’s canonical form as well as the presence of 
multiple editions whose order diverges from the MT. (43) However, 
these parallels from Judges and Psalms have been contested by other 
scholars. 

Recently, Ulrich reiterated his position, “[4QCant*P] could be 
‘abbreviated Mss,’ or, more likely, they could be simply variant liter- 


(40) Tov, “Canticles,” 196; idem, “Three Manuscripts of Canticles," 89. 

(41) Eugene C. Ulrich, “The Qumran Scrolls and the Biblical Text," in The 
Dead Sea Scrolls: Fifty Years After Their Discovery (eds. L. H. Schiffman, E. Tov, 
and J. C. VanderKam; Jerusalem: Israel Exploration Society, 2000), 58. 

(42) Julio Trebolle Barrera, “4QJudg*,” in Qumran 44Х: Deuteronomy, 
Joshua, Judges, Kings (eds. Eugene Ulrich, et al.; DJD XIV; Oxford: Clarendon 
Press, 1995), 161-64. Hess cautions against such far-reaching conclusions from a 
small fragmentary text, and Fernandez Marcos also concludes that sufficient textual 
evidence does not exist to posit two editions of the book of Judges. Richard S. Hess, 
“The Dead Sea Scrolls and Higher Criticism of the Hebrew Bible: The Case of 
4QJudg?*," in The Scrolls and the Scriptures: Qumran Fifty Years After (eds. S. E. 
Porter and C. A. Evans; JSPSup 26; Sheffield: Sheffield Academic Press, 1997), 
22-28; Natalio Fernández Marcos, “The Hebrew and Greek Text of Judges," in The 
Earliest Text of the Hebrew Bible: The Relationship Between the Masoretic Text and 
the Hebrew Base of the Septuagint Reconsidered (ed. Adrian Schenker; SBLSCS 25; 
Atlanta: Society of Biblical Literature, 2003), 1-16. 

(43) James A. Sanders, “Variorum in the Psalms Scroll (11QPs*),” НТК 59:1 
(1966): 90. After addressing arguments from Talmon, Goshen-Gottstein, and Skehan 
against Sanders, Flint concludes that // QPs^ should be considered a canonical work. 
Flint, The Dead Sea Psalms Scrolls and the Book of Psalms, 202-27. 
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ary editions of the Song, similar to the many other instances of vari- 
ant literary editions of biblical books.” (44) Yet, despite criticizing 
Tov’s disregard for the possibility that the Canticles manuscripts 
could reflect a different textual tradition, Ulrich presents little solid 
evidence to support the likelihood of his own theory. One problem 
with proposing parallels in the two editions of Jeremiah and Daniel is 
a difference in evidence. For these two books, the variant was already 
known from the Septuagint, with the Qumran scrolls merely confirm- 
ing the coexistence of different textual traditions. Whereas in the case 
of Canticles, the content and order of poetic units finds united agree- 
ment in the MT, LXX, Syriac, Targum, and Vulgate. Moreover, as 
most scholars agree that the Old Greek translation of the Song was 
completed between the 1" с. BCE and 1% c. CE, (45) coinciding with 
the paleographic dating of the fragments from Qumran, the canonical 
form of the Song found in the MT and other versions certainly existed 
at this time. (46) 

Second, the omission of different verses from each fragment fur- 
ther suggests that the whole text of Canticles was known. In fact, 
most verses omitted from 4Сапі? are found in 4QCant“ (except 3:6) 
and those absent from 4QCant^ are partially preserved in 4QCant’ 
(except 4:12-13, 5:2-6:10). If Ulrich's theory of different textual tra- 
ditions is accepted, the lack of agreement in 4QCant*” would imply a 
fluid text, appearing in multiple literary editions, unlike Jeremiah or 
Daniel. (47) 


(44) Eugene Ulrich, *Our Sharper Focus on the Bible and Theology Thanks to 
the Dead Sea Scrolls," CBQ 66:1 (2004): 8. 

(45) Jay Curry Treat, “Lost Keys: Text and Interpretation in Old Greek Song of 
Songs and Its Earliest Manuscript Witnesses" (PhD diss., University of Pennsylvania, 
1996), 383-84; Natalio Fernández Marcos, The Septuagint in Context: Introduction to 
the Greek Version of the Bible (trans. W. G. E. Watson; Leiden: Brill, 2000), 50; 
Karen Н. Jobes and Moisés Silva, Invitation to the Septuagint (Grand Rapids: Baker, 
2000), 34. Bickerman and Tov suggest that the Writings may have been translated in 
the 2nd c. BCE or earlier based on the reference to “Law, Prophets, and other books” 
in the Ben Sira prologue (116 BCE). Elias J Bickerman, “Some Notes on the Trans- 
mission of the Septuagint," in Studies in Jewish and Christian History (ed. Amram 
Tropper; Ancient Judaism and Early Christianity 68/1; Leiden: Brill, 2007), 1:144; 
Emanuel Tov, Textual Criticism of the Hebrew Bible (2nd Rev. ed.; Minneapolis: 
Fortress Press, 2001), 137. 

(46) Strawn's conclusion that Ulrich's theory might be safer since Tov could be 
charged with anachronism (MT) misses the contemporaneous LXX evidence. Brent 
A. Strawn, “Excerpted Manuscripts at Qumran: Their Significance for the Textual 
History of the Hebrew Bible and the Socio-Religious History of the Qumran Commu- 
nity and its Literature,” in The Bible and the Dead Sea Scrolls (ed. James H. Charles- 
worth; Waco, TX: Baylor University Press, 2006), 2:141, 58. 

(47) In fact, some scholars view the biblical texts at Qumran not merely as 
evidence of text fluidity but also of late canon formation, even into the 1st- 2nd c. CE. 
Eugene C. Ulrich, “The Dead Sea Scrolls and the Hebrew Scriptural Texts," in The 
Bible and the Dead Sea Scrolls (ed. James H. Charlesworth; Waco: Baylor University 
Press, 2006), 1:97-99. 


THE FRAGMENTS OF CANTICLES FROM QUMRAN 365 


Lastly, the consistent non-conformance of abbreviated texts with 
the MT suggests that these manuscripts may have served another pur- 
pose, distinct from the transmission of the biblical text. In his work 
on this special collection, Tov makes the following conclusion, “The 
most striking feature of the excerpted and abbreviated texts is that, 
with the exception of some phylacteries and mezuzot, none of the 
collections is close to the MT. This indicates that these texts come 
from a certain milieu, one which differed from the circles fostering 
the tradition of the writing of Scriptural texts.” (48) Thus, although 
the presence of different literary editions of the Song at Qumran is 
possible, the united agreement of the extant textual witnesses, the 
selective omission of different verses in each manuscript, and the 
consistent divergence in excerpted and abbreviated texts from the MT 
weighs against the probability that these fragments represent other 
textual traditions. (49) 


Liturgical, Personal or Undetermined Use ? 


Therefore, if these abbreviated manuscripts served a purpose in 
the Qumran community different from the transmission of Scripture, 
the question remains as to their raison d’être. In his preliminary edi- 
tion as well as the editio princeps, Tov posits that these manuscripts 
were used for liturgical purposes, based mainly on their similarity to 
other scrolls classified as liturgical texts. (50) First, the majority of 
excerpted/abbreviated texts either were tefillin/mezuzot or they con- 
tain a section of Scripture found elsewhere on Qumran phylacteries 
(4QExod'*, 4QDeut/"", 50Deut). (51) Second, the small dimension 
(height) of the Canticles fragments parallels these excerpted liturgical 
texts. In his work on scribal practices, Tov notes that the known cop- 
ies of the Megilloth (except 400019) as well as the excerpted and 
abbreviated texts are much smaller in size than the average biblical 


(48) Tov, “Excerpted and Abbreviated Biblical Texts," 599. Despite many 
changes in the classification of Qumran biblical texts, Tov reiterates this conclusion in 
his latest summary. Emanuel Tov, “The Biblical Texts from the Judaean Desert: An 
Overview and Analysis of the Published Texts," in The Bible as Book: The Hebrew 
Bible and the Judaean Desert Discoveries (eds. E. D. Herbert and E. Tov; New 
Castle, DE: Oak Knoll Press, 2002), 150. 

(49) On the use of the Dead Sea scrolls for textual criticism, Williamson cau- 
tions of “the difficulty in particular of discerning the status of modest-sized fragments 
with specific variations from the MT, such as harmonization, added material and 
changes of order; were these ever regarded as scriptural, or should some be differ- 
ently evaluated? H. G. M. Williamson, “Do We Need A New Bible? Reflections on 
the Proposed Oxford Hebrew Bible," Bib 90:2 (2009): 174. 

(50) Tov, “Canticles,” 198; idem, “Three Manuscripts of Canticles,” 91. 

(51) Julie A. Duncan, “Excerpted Texts of Deuteronomy at Qumran,” RevQ 18/ 
69 (1997): 50. Tov also suggests that the Psalms scrolls, rather than being variant, 
pre-canonical editions, were anthologies used for liturgical purposes. Tov, “Excerpted 
and Abbreviated Biblical Texts,” 592-93. 
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scroll from Qumran. (52) Connecting their size and function, Tov 
opines, “The small size of these scrolls facilitated easy transport, and 
probably implied liturgical use.” (53) 

However, this connection between the size of a scroll and its 
function must be questioned. Could not the size of a manuscript sim- 
ply be governed by necessity, by the length of the selected text? (54) 
Discussing the technicalities of scribal writing, Tov notes a direct 
relationship between the height and length of a manuscript, similar to 
the later scribal guidelines reflected in the Talmud (b. B. Bat. 14a), 
“Longer compositions were written in scrolls of greater dimensions, 
visible both in the height of the columns and the length of the 
scroll.”(55) Thus, if longer texts were copied on larger scrolls with 
bigger writing blocks and taller columns, one can assume that shorter 
texts would be copied on small scrolls with smaller writing blocks 
and shorter columns. While various attempts have been made to con- 
nect small scrolls to liturgy, this connection should be regarded as a 
secondary phenomenon resulting from the fact that liturgical texts are 
shorter in nature, so less parchment or leather was needed. Why use a 
large scroll to copy a short text? This functional explanation aligns 
with the attested scribal practice in selecting writing materials, as Tov 
observes, “The leather used for biblical texts was not of better quality 
than the leather used for nonbiblical compositions, and tefillin and 
mezuzot were often written on leftovers of ragged shapes.” (56) 

It should also be noted that some scrolls with a small writing 
block were likely not used in liturgy, (e.g., 4QBirth of Noah?‘ 
ar; 4QCal. Document A, B, D; 4QZodiology and Brontology; 4QToh 
A; 405341); 40MMT*^; 40M*; 4OPsJub‘; 4QGen’; 4Qplsa"; 
4QpNah; 4QDan*; 4QEzek*), while other scrolls with a large writing 
block were likely used in worship (4QShirShabb?; 4QTest; 4QPs*^*4; 
11ОР59). This practical explanation is further supported by two cop- 


(52) Emanuel Tov, Scribal Practices and Approaches Reflected in the Texts 
Found in the Judean Desert (STDJ 54; Leiden: Brill, 2004), 90. 

(53) Tov, “Canticles,” 198; idem, “Three Manuscripts of Canticles," 91. Else- 
where Tov similarly states, “In the case of the Qumran scrolls, it was probably their 
liturgical character which dictated the small, and hence more practical dimensions of 
the scrolls." idem, *Excerpted and Abbreviated Biblical Texts," 596. In his latest in- 
ventory of biblical texts, Tov also notes scroll size as a distinguishing factor, “Doubts 
about the unconventional character of the [excerpted and abbreviated] scrolls has been 
raised because of the small size of the scrolls” Idem, Revised Lists of the Texts from 
the Judaean Desert (Leiden: Brill, 2010), 112. 

(54) Thanks to my colleague Carl Pace for suggesting this functional explana- 
tion and alerting me to a parallel in 40298 The Maskil’s Address to the All Sons of 
Dawn, which will be discussed in the concluding section. 

(55) Emanuel Tov, “The Dimensions of the Qumran Scrolls," DSD 5:1 (1998): 
70; idem, Scribal Practices, 75. 

(56) Emanuel Tov, “The Writing of Ancient Biblical Texts, with Special Atten- 
tion to the Judean Desert Scrolls," in Sefer Moshe: Studies in the Bible and the 
Ancient Near East, Qumran, and Post-Biblical Judaism (eds. C. Cohen, A. Hurvitz, 
and S. M. Paul; Winona Lake: Eisenbrauns, 2004), 446. 
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ies of the Hodayot scroll, ТОН“ with its very large writing block and 
4ОНС, an excerpted copy with a small writing block. (57) Therefore, 
a proposed correlation between scroll size and function in the com- 
munity, although initially promising, cannot explain the full scope of 
evidence in Qumran literature. 

Despite having postulated a liturgical function for the Canticles 
manuscripts in his early publications, Tov subsequently altered his 
opinion in later works. In his analysis of excerpted and abbreviated 
biblical texts, 40Сапі are categorized as abbreviated versions for 
private reading, “probably reflecting the excerptors’ literary taste." 
(58) Similarly, in the second edition of his work on textual criticism, 
Tov opines, “Many Qumran texts arrange the biblical text differently 
or omit sections, especially of the Psalms. These texts have been pre- 
sented as excerpted or abbreviated texts, mainly for liturgical pur- 
poses, or, in the case of 4QCant*?, as personal copies.” (59) 

Similar to the preceding position, the main evidence for this pro- 
posed function of 4QCant*” is also based on other excerpted texts, 
both their size and contents. Schuller suggests that the small size of 
certain manuscripts might signal their use in private reading or medi- 
tation. From the non-biblical scrolls, she mentions the Words of the 
Luminaries [40504], the Hodayot [40429], and Songs of the Sabbath 
Sacrifice [405г]. (60) Among the biblical texts, Schuller and Tov 
list 40Ps*^ and 5QPs, which likely contained only Ps. 119, and Tov 
adds 4QExod^ (13:15-16, 15:1), 40реий (32:37-43), 4QPs! (104), 
4QPs" (135:6-8, 11-12; 136:23-24), 4OEzek* (10:5-15; 10:17-11:11; 
23:14-18, 44-47; 41:3-6), and 4QDan*t (9:12-17). (61) Also, Tov sug- 
gests that the "free approach to Scripture" in several of these texts as 
well as the multiple scribal errors and Aramaic influence in 4QCant? 
may indicate that they were prepared for personal use. (62) Yet, the 
connection between scroll size and function, as demonstrated above 
is problematic. Secondly, although the Exodus, Deuteronomy, and 
Psalms fragments are identified as personal copies in light of their 
contrast to fefillin/mezuzot or larger liturgical anthologies, 4QCant^^ 
cannot be labeled as personal copies without assumptions regarding 
the nature of this community and its probable use of this biblical book. 


(57) Tov, Scribal Practices, 84-89. 

(58) Emanuel Tov, “Rewritten Bible Compositions and Biblical Manuscripts, 
with Special Attention to the Samaritan Pentateuch," DSD 5:3 (1998): 336-37; idem, 
“Excerpted and Abbreviated Biblical Texts," 591. 

(59) Tov, Textual Criticism of the Hebrew Bible, 346. 

(60) Eileen M. Schuller, *Some Reflections on the Function and Use of Poetic 
Texts Among the Dead Sea Scrolls," in Liturgical Perspectives: Prayer and Poetry in 
Light of the Dead Sea Scrolls (ed. E. G. Chazon; STDJ 48; Leiden: Brill, 2003), 184. 

(61) Emanuel Tov, “The Nature of the Large-Scale Differences between the 
LXX and MT S T V, Compared with Similar Evidence in Other Sources," in The 
Earliest Text of the Hebrew Bible: The Relationship Between the Masoretic Text and 
the Hebrew Base of the Septuagint Reconsidered (ed. Adrian Schenker; SBLSCS 25; 
Atlanta: Society of Biblical Literature, 2003), 136-37. 

(62) Tov, “Excerpted and Abbreviated Biblical Texts," 600. 
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Furthermore, in his recent publications on the biblical scrolls 
from Qumran, Tov’s ideas on the fragments of Canticles appear to 
show further development. As discussed above, 4QCant*” were origi- 
nally labeled as abbreviated manuscripts, likely for liturgical pur- 
poses. Then, as the classification changed from liturgical to personal 
copies, a hint of reservation begins to appear, “Most excerpted texts 
were probably made for liturgical purposes.... The same pertains to 
a few manuscripts containing abbreviated texts, but the evidence 
for such texts is far from clear.” (63) Finally, Tov’s latest work on 
this topic refrains entirely from classifying the function of these 
fragments. In his revised survey of the biblical texts from the Judaean 
Desert, the excerpted texts (e.g., tefillin, several manuscripts of Exo- 
dus and Deuteronomy, and some Psalms texts) are still categorized as 
liturgical, but any proposed function for the abbreviated texts 
(4QCant*^, 40Ехоа?, 40 Gen‘, 40 Deuti"1, 40 Ezek“, 4OPs®, 40 Dan‘) 
is curiously absent. (64) This abstention from offering any purpose 
particularly for the Canticles manuscripts is evident in the following 
classification, moving from liturgical to personal copies, without 
placing Canticles in either category: 


The Deuteronomy texts were probably liturgical excerpts. Likewise, 
several Psalms texts are considered by most scholars to be non-biblical 
liturgical collections.... The Canticles manuscripts are probably ex- 
cerpted versions of the edition of MT LXX S T V. The Qumran corpus 
also contains excerpted and abbreviated biblical manuscripts which 
were probably compiled for personal purposes.... (65) 


Limitations & Implications for Interpretation 


While the omission of verses from the Canticles fragments is 
clear enough, the reason for such abbreviation remains a mystery. In 
summary of the above theories, a censorship of sensual images con- 
flicts with erotica elsewhere in the Song as well as numerous non- 
biblical scrolls. An avoidance of similar content cannot adequately 
explain the types of material included and excluded in the different 
fragments. The selective omission of different verses, the consistent 
divergence from the MT in excerpted/abbreviated texts, and a prob- 
able knowledge of the canonical form during this period weigh 
against a different textual tradition. And while the final two propos- 
als, liturgy and private reading, are possible, both with parallels 
among other excerpted/abbreviated texts, neither can be justified sim- 
ply by similarity of size, and the notion of personal copies requires 


(63) Emanuel Tov, “Scriptures: Texts,” EDSS, 2:835. [italics mine] 

(64) Tov, “The Biblical Texts from the Judaean Desert,” 149-50; idem, Scribal 
Practices, 90. 

(65) Tov, “The Nature of the Large-Scale Differences,” 136. For space, the list 
of texts was omitted in the quote. 
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assumptions about the community and its probable use of Canticles. 
In addition, two other theories, equally speculative, should be consid- 
ered. If 40502 is accepted as a marriage ritual, (66) 40Сапѓ may 
have been used as wedding songs. Also, the scribal errors, Ara- 
maisms, and general imprecision of 4QCant’ could indicate that this 
scroll was a school text, copied by a scribe in training. (67) 

In light of this uncertain evidence for the function and interpreta- 
tion of 4QCant“?, the additional speculation which continues to be 
built on top of such unproven theories is all the more surprising. In 
his publication of 4Q298, Pfann also connects scroll size and func- 
tion, suggesting that the unusually small height of this scroll places it 
among the portable scrolls, which were owned by individuals and 
were intended to be carried and read during feasts or carried for a dis- 
tance and concealed. (68) Yet, as discussed above, the height of a 
scroll was likely governed by its length, larger scrolls for longer texts 
and smaller scrolls for shorter texts. Thus, the size of this manuscript 
may indicate nothing more than that the text was sufficiently short to 
warrant a shorter scroll. 

Furthermore, Alexander cites Tov’s theory on the liturgical func- 
tion of ZQCant^^ as a basis for additional claims, “This suggests that 
already in the first century BCE the book was being read allegorically, 
since it is hardly conceivable, given the religious outlook of the group 
behind the Scrolls, that they would have read the text literally.” (69) 


(66) In the editio princeps, Baillet concluded that 4Q502 was likely a marriage 
ritual, a joyous public ceremony with references to fertility and a couple with off- 
spring. Maurice Baillet, 7502. Rituel de Mariage,” in Qumran Grotte 4. III (40482- 
4Q520) (DJD 7; Oxford: Clarendon Press, 1982), 81. Although many scholars have 
accepted this identification, a few alternatives have been proposed. Noting parallels to 
the popular Sukkot festival as well as Philo’s Therapeutae and Christian monasticism, 
Baumgarten proposed that this text celebrated the entry of aged married couples into 
the celibate Qumran community. Joseph M. Baumgarten, “4Q502, Marriage or 
Golden Age Ritual?,” JJS 34:2 (1983): 125-35. Satlow, based on the joyous celebra- 
tion of fecundity and parallel terminology with 40503 49 and 40509 3, suggested an 
(unattested) New Year and harvest festival. Michael L. Satlow, “4Q502: A New Year 
Festival?,” DSD 5:1 (1998): 59-68. 

(67) Tov, “Canticles,” 208. “The paleo-Hebrew letters in 4QCant^, described 
elsewhere as possibly line-fillers, could also denote matters of special (sectarian) in- 
terest since their use as line-fillers is not consistent.” idem, “Letters of the Cryptic A 
Script and Paleo-Hebrew Letters Used as Scribal Marks in Some Qumran Scrolls,” 
DSD 2:3 (1995): 337. See also Ian Young, “Notes on the Language of 4QCant?,” 
JJS 52:1 (2001): 122-31. 

(68) Stephen Pfann and Menahem Kister, “4ОСгургА Words of the Maskil to 
All Sons of Dawn,” in Qumran Cave 4.XV: Sapiential Texts, Part 1 (eds. Torleif 
Elgvin, et al.; DJD XX; Oxford: Clarendon Press, 1997), 7; Stephen Pfann, “The 
Maskil’s Address to All Sons of Dawn,” JOR 85:2 (1994): 213. Tov alludes to col- 
laboration with Pfann, as 4QCant’ and 40298 both contain examples of cryptic script. 
Tov, “Scribal Marks in Some Qumran Scrolls,” 330 n.3. 

(69) Philip S. Alexander, “The Song of Songs as Historical Allegory: Notes 
on the Development of an Exegetical Tradition,” in Targumic and Cognate Studies: 
Essays in Honour of Martin McNamara (eds. K. J. Cathcart and M. Maher; JSOTSup 
230; Sheffield: Sheffield Academic Press, 1996), 15. In his commentary, Davila de- 
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Elsewhere, he speculated whether the woman’s praise of the man’s 
appearance in 5:10-16 may have been censored due to the Jewish in- 
terpretation of the male lover as God. (70) In addition to the limited 
evidence for reconstructing their communal worship, there is no evi- 
dence that Canticles was interpreted allegorically at Qumran. Also, 
the development in Tov’s ideas weakens such a conclusion. In his es- 
say on liturgy at Qumran, Sarason aptly summarizes the lesson here, 
“Speculation, however warranted, must be clearly labeled as such 
and not be allowed to slip into the realm of the demonstrated.”(71) 
Moreover, in a volume on the history of the Song’s interpreta- 
tion, Nunnally uses cumulative evidence from Second Temple period 
literature to support an early date for the canonization, liturgical use, 
and coexistence of the allegorical and literal interpretation of the 
Song as much as 350 years prior to Aqiba. (72) However, the conclu- 
sions of Tov and Alexander are cited as the major evidence for the 
allegorical and liturgical function of Canticles at Qumran. Also, 
much of the supposed reuse of the Song from the apocrypha and 
pseudepigrapha in place names, epithets, and metaphors can be ex- 
plained as part of the cultural environment, either from travel or the 
well-attested genre of love literature. One reason for this proposed 
connection between the Canticles fragments and worship is likely the 
Jewish tradition of reading the Song on the eve of Passover, yet this 
tradition cannot be dated earlier than Song of Songs Rabbah (mid-6" 
c. CE), (73) or as late as Massekhet Soferim (8" c. CE). (74) Therefore, 
given the lack of certainty due to preservation and paucity of evi- 
dence, one must also guard against overstating the contribution of the 
Qumran fragments to the compositional history of the Song. (75) 
Although the liturgical or personal use of 4QCant^^ are admit- 
tedly possible, there is not enough internal or external evidence to 


fines liturgical texts as those that “show evidence of composition for use in the ritual 
life of ancient Judaism, whether pertaining to the cycle of festivals and holy days, to 
daily prayer in various situations, to ceremonial purification, or to rites of passages 
such as marriage.” James R. Davila, Liturgical Works (eds. M. G. Abegg, Jr. and 
P. W. Flint; ECDSS 6; Grand Rapids: Eerdmans, 2000), 2. Thus, with the inclusion 
of marriage, even if the classification of the Canticles fragments as liturgical texts is 
accepted, an allegorical interpretation of the book is not a necessary conclusion. 

(70) John Jarick, “The Bible’s ‘Festival Scrolls’ Among the Dead Sea Scrolls,” 
in The Scrolls and the Scriptures: Qumran Fifty Years After (eds. S. E. Porter and 
C. A. Evans; JSPSup 26; Sheffield: Sheffield Academic Press, 1997), 172. 

(71) Richard S. Sarason, “Communal Prayer at Qumran and Among the Rab- 
bis,” in Liturgical Perspectives: Prayer and Poetry in Light of the Dead Sea Scrolls 
(ed. Esther G. Chazon; STDJ 48; Leiden: Brill, 2003), 152. 

(72) Nunnally, “Early Jewish Interpretation, Use, and Canonization of Song of 
Songs,” 

(73) Benjamin Edidin Scolnic, “Why Do We Sing the Song of Songs on Passo- 
ver?,” CJ 48:4 (1996): 60. 

(74) Philip S. Alexander, Targum of Canticles (ArBib 17A; Collegeville, MN: 
Liturgical Press, 2003), 53-54. 

(75) Strawn, “Excerpted Manuscripts at Qumran,” 142. 
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determine how these fragments functioned or how this biblical book 
was interpreted by the Qumran community. In addition, there may 
be options which have yet to be considered. Consequently, at the 
present, an abstention from classifying the function of the Canticles 
fragments from Qumran seems best. However, if one desires to 
advance this discussion further, barring the discovery of additional 
textual evidence, numerous questions must be considered. What crite- 
ria distinguish a biblical text used for liturgy or personal use? (76) 
What function would a liturgical or private copy of Canticles have 
served at Qumran? Can any conclusions be made regarding interpre- 
tation and use simply by the preservation of the biblical text, without 
commentary or citation? In addition to these internal questions, exter- 
nal factors must also be considered. Can the function of Canticles be 
determined without a consensus on the nature of the Qumran commu- 
nity? Can the abbreviated form of 4QCant“? be attributed to a sectar- 
ian purpose similar to the Rule of the Community, Damascus Docu- 
ment, Hodayot, and War Scroll or a non-sectarian purpose like Enoch 
or Instruction? Schuller’s comment on the use and function of poetic 
texts is applicable here, “Ultimately the determination of the use and 
function of the poetic corpus will not be resolved solely by analysis 
of the texts." She notes that attention must also be focused on the 
cultural milieu of the Second Temple period that would have shaped 
the author of the scrolls and the community that preserved them. (77) 
In summary, these fragments of Canticles from Qumran, with all the 
uncertainty and speculation regarding their function and interpreta- 
tion, beautifully illustrate Saadia's metaphor for this important yet 
debated book, “Song of Songs is comparable to a lock whose key has 
been lost or a jewel beyond any valuation." (78) 


Brian P. GAULT* 


(76) The ambiguity of the “liturgical” label is also noted by Eileen M. Schuller, 
“Prayer, Hymnic, and Liturgical Texts from Qumran,” in The Community of the 
Renewed Covenant: The Notre Dame Symposium on the Dead Sea Scrolls (eds. 
E. Ulrich and J. C. VanderKam; Notre Dame, IN: University of Notre Dame Press, 
1994), 162-69. 

(77) Schuller, *Some Reflections on the Function and Use of Poetic Texts 
Among the Dead Sea Scrolls," 189. 

(78) Saadia ben Joseph, “Commentary on the Song of Songs,” in Five Scrolls, 
in Judeo-Arabic (ed. Joseph Qafikh; Jerusalem: The Society for the Preservation of 
Yemenite Manuscripts, 1962), 26. Originally in Judeo-Arabic, Saadia's commentary 
on the Song, with a similar metaphor in the opening lines, is also preserved in a 
Hebrew translation. idem, “Commentary on the Song of Songs,” in Sefer Ge’on 
ha-Ge'onim, in Hebrew (ed. S. A. Wertheimer; Jerusalem, 1925), 82. 

*Author's Note: Thanks to John Kampen at Methodist Theological School of 
Ohio, Eileen Schuller at McMaster University, as well as Richard Sarason, Jason 
Kalman and my colleagues at Hebrew Union College-Jewish Institute of Religion for 
their constructive comments which have sharpened this paper. However, none of 
these individuals bear responsibility for any errors or limitations in the views ex- 
pressed herein. 


BETWEEN AKKADIAN TUPSARRUTU 
AND ARAMAIC 50: 


Some Notes on the Social Context of the 
Early Enochic Literature (1) 


Summary 


During the Persian and Hellenistic periods in Babylonia the cuneiform 
culture moved into the temple precincts to stay there until the extinction of 
cuneiform writing. The priestly groups of айїри, or incantation priests, and 
kalü, or lamentation priests, became main bearers of cuneiform writing and 
culture, astronomy, astrology and mathematics included. The influence of 
Late Babylonian culture on Jewish tradition is palpable in the Enochic texts 
and in the Visions of Levi (= VLev, the so-called Aramaic Levi Document) in 
the following texts: Aramaic versions of the lexical lists (VLev 32а—36), 
lunar visibility periods (40208 and 40209), general characterization of 
Babylonian magic and divination (J En. 8:3; 40201 frg. 1 iv; 40202 frg. 1 iii). 
The list of sciences taught by the Watchers in / En. 8:3 closely corresponds 
to what we know today about the profession of the Babylonian asipu. Such 
an influence together with the critical attitude towards the asipu disguised as 
Watchers is most probably due to the Jewish appropriation of the Aramaic 
version of Babylonian scholarship; it is not certain how the appropriation 
occurred, although the intermediary of the Aramaic scribes, sepiru, might be 
assumed. There are no historical accounts to prove that the Jewish scribes in 
Babylonia were trained in the highly sophisticated and profoundly special- 
ized areas of cuneiform scholarly literature. 


(1) The present article concludes chapter one in my forthcoming monograph: 
The Aramaic Astronomical Book from Qumran: Text, Translation and Commentary. 
I would like to express my gratitude to the following Assyriologists who read the 
manuscript and made comments: Augustinus Gianto, Hermann Hunger, Werner 
R. Mayer, Marcel Sigrist, and Joan Westenholz. Needless to say, I bear all responsi- 
bility for opinions expressed in this article. 
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ARLY during the period of the Neo-Assyrian empire the use of 
E: is well attested and Aramaic speakers were gradually 

absorbed into the structure of the Assyrian administration. (2) 
The Akkadian texts from that period make references to Aramaic let- 
ters (egirtu armetu), and Assyrian art often presented cuneiform 
scribes with stylus and tablet standing next to scribes holding pen and 
leather or papyrus. Aramaic was also used as the lingua franca in 
diplomatic correspondence and legal documents. With the rise of the 
Chaldean and then Persian empires the Aramaization of Babylonia 
continued and Aramaic was a language actually spoken there, 
although the use of cuneiform writing continued until the Arsacid 
period, with a strong Aramaic influence in vocabulary, syntax, and 
morphology on Late Babylonian. Cuneiform texts of the Chaldean 
period and later mention the sepiru, learned Aramaic scribes, who 
served as scribes, translators, and experts. (3) The Achaemenian rul- 
ers chose Aramaic as the language of chancery throughout their vast 
empire, from India to Egypt, and the use of Official Aramaic contin- 
ued until the fall of the Persian empire. The available evidence sug- 
gests that the eastern dialect of Aramaic served as the basis for the 
Official Aramaic of the Achaemenian period. There are, however, 
few surviving Aramaic texts from Achaemenian Babylonia, which 
most probably results from the fragility of leather and papyrus used 
for writing purposes. 

The cuneiform sources from the Achaemenid period provide ad- 
ditional information about the economic and religious situation in 
that period. (4) The Sumero-Akkadian literary tradition continued un- 
der the auspices of the Babylonian temples, which became the last 


(2) For a short history of Aramaic with an overview of the Achaemenian period, 
see Greenfield 1985; cf. Naveh and Greenfield 1984. 

(3) For the cuneiform evidence and functions of the sepiru in the late first mil- 
lennium B.C., see Pearce 1999. Describing the situation in Hellenistic Uruk, McEwan 
(1981: 27-28) notes that “Clerical work was divided between two offices, the 
tup$arru, who was the cuneiform scribe, and the sepiru who wrote on parchment/ 
papyrus. In Uruk the former was definitely of higher status often being a member of 
the priestly class, while the latter is never a member of one of the clans of Uruk." 

(4) For a survey of written sources available for the history of Babylonia under 
the later Achaemenids, see Cagni 1986, Kuhrt 1987; for southern Mesopotamia, see 
Driel 1987. Oelsner (2002) draws a general picture of Babylonian culture after the fall 
of the Neo-Babylonian empire until the extinction of cuneiform writing, while 
Dandamaev (1994: 234) presents traditions and innovations in the political and eco- 
nomic system of Achaemenid Mesopotamia and stresses the conservative character of 
Babylonian culture: “The Persian administration was not interested in the internal in- 
tellectual life of Babylonia, and local culture preserved its traditions. The Achaemenid 
period, particularly from the last quarter of the fifth century B.C., was the most crea- 
tive time for Babylonian mathematical astronomy. But all its successes, as well as 
some changes in religious ideology, were due to internal native evolution. Babylonian 
culture, which had become conservative already many centuries before the Persian 
conquest, was not much affected by the cultures of other nations of the empire." 
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refuge of cuneiform religion and culture until its extinction in the first 
centuries of the Christian era. In the course of the fifth century a new 
kind of “antiquarian theology” harking back to early tradition 
brought the sky god Anu and his consort Antu to prominence in 
Uruk, which caused a reorganization of the official Babylonian pan- 
theon. Prosopographic evidence indicates that from around middle of 
the fifth century B.C. the theophoric names honoring Anu appear 
in large numbers, and the name of the god of the sky is practically 
ubiquitous in Uruk cuneiform texts. (5) At the same time new devel- 
opments in the study of the sky occurred, which consisted in the de- 
velopment of highly sophisticated mathematical astronomy. (6) Addi- 
tionally, in the course of the same fifth century the zodiac was 
invented and horoscopic astrology describing the situation of the stars 
at the birth of an individual came into existence. (7) 

The activity of the scholars-scribes connected with the temple (8) 
was not restricted to computational astronomy, and texts based on 
observation of the sky are also well known. The astronomical diaries 
from Babylon are abundantly attested in the Persian, Seleucid and 
Arsacid periods, until the middle of the first century B.C., but the 
prosopographic evidence and the names of the scribes in the colo- 
phons are rare. The 1880-6-17 collection containing some 1800 tab- 
lets found in and around Marduk’s temple Esangil is preserved in the 
British Museum, (9) and about seventy astronomical tablets have 
been published. Some colophons mention the names of the scribes 
that are descendants of MuSézib whose family tree, as reconstructed 
by Oelsner (2000: 802-810), spans several generations, beginning 
with the sixth century B.C. Apart from the astronomical ephemerides, 


(5) See Kuhrt 1987: 150-152; Beaulieu 2004: 313-317. 

(6) There are indications that, beginning with the end of the sixth century B.C., 
a complex mathematical lunar theory developed in Persian period in Babylonia, and 
reached its fully developed form (system A and system B) in the Seleucid period, see 
Britton 1993. 

(7) See Rochberg 1998: 1-16. 

(8) The available limited information concerning the astronomers/astrologers in 
the late Persian, Seleucid, and Arsacid periods indicates that they operated within the 
organizational structure of Marduk’s temple Esangil in Babylon and of Anu’s temple 
Ке in Uruk, see Rochberg, 1993: 31-36. Rochberg also argues that the same scribes 
produced astronomical and astrological texts, and that “there truly was no separation 
between astronomers on one hand and the scribes of the diaries and omens on the 
other” (p. 42). Beaulieu and Britton (1994) showed the connection between astrology 
and the temple in 6th-century Uruk, where lunar eclipse predictions induced the Кай 
priests to perform the playing of the kettledrum ritual at the gate of the Eanna temple 
in order to avert the evil announced by the eclipse. The same ritual took place at the 
gate of the Ebabbar temple at Larsa and was also caused by the prediction of an 
eclipse. The two cuneiform documents that describe the occurrence of the ritual are 
separated by three days only and suggest a conflict between the kalii priests who per- 
formed the ritual and the Eanna temple administration, which was probably caused by 
the fact that the eclipse did not occur. 

(9) For the description of the collection, see Robson 2008: 220-221. 
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dated diaries, and Epic of Gilgames, Musezib's sons owned tablets 
of the Епйта Anu Enlil series and MUL.APIN compendium. (10) 
Probably one of the last members of the family owned a literary text 
(BM 33491+33826) dated to 251 SE (61/60 B.C.), that is to the year 
to which is dated the latest astronomical diary. 

The archaeological excavations at Uruk by a German team 
(1969-1972) unearthed a house successively occupied in the fifth and 
fourth centuries B.C. by two scribal families: descendants of Sangü- 
Ninurta and sons of Ekur-zäkir. (11) The colophons of the tablets in- 
dicate that the Sangü-Ninurtas left the house around 412 B.C., and 
some time later the Ekur-zakirs took possession of the property; the 
most recent dateable tablets stem from 322-300 B.C. The house 
yielded some 500 tablets and fragments, and around 180 of them can 
be associated with the Sangü-Ninurta family, and around 240 with the 
Ekur-zakirs. (12) The colophons unanimously witness that the scribes 
of both families were asipu (13) or incantation priests (physicians 
and exorcists at the same time), who, as well as following the rules of 
their own profession, participated in cultic activities in the temple of 
Anu and Antu in Uruk, and received a prebend from the temple. (14) 
The library of the Sangû-Ninurta family was composed of physiogno- 
mic and diagnostic omens, medical prescriptions and incantations, 
rituals, magic, hymns, literature, lexical lists, Епйта Anu Enlil, ter- 
restrial omens, extispicy, astronomy, astrology, and mathematics. 
Prescriptions, incantations, and rituals composed around thirty per- 
cent of the library, which corresponds to the main professional inter- 
est of the scribes. 

The library of the Ekur-zakir family possesses metrological 
school exercises together with some mathematical tablets, while the 
composition of its content is similar to the library of the Sangá- 
Ninurtas. The major part of information comes from the share of the 
library that belonged to IqiSa, son of IStar-Suma-ére8, an asipu of the 
RES temple at Uruk: celestial omens (EAE), terrestrial omens (Summa 
alu, Summa izbu, medical diagnostics), commentaries, incantations, 
lexical tablets (vocabularies and synonyms), astronomical texts 
(ephemeris computed according to system A). (15) Iqisa also wrote 


(10) For the overview of their scholarly activity as reflected in colophons, see 
Robson 2008: 223—225, and Oelsner 2000: 802-805. 

(11) The cuneiform tablets discovered by the German archaeological expedition 
were subsequently published in Ausgrabungen der Deutschen Forschungsgemein- 
schaft in Uruk-Warka, see Hunger 1976; von Weiher 1983; von Weiher 1988; von 
Weiher 1993; von Weiher 1998. 

(12) For an overview of the cuneiform libraries, see Oelsner 1993. 

(13) The Akkadian term was logographically written LÜ.MAS.MAS, except for 
a few literary texts where the Akkadian reading masmasu occurs, cf. CAD A/2, asipu 
1,2% 

(14) See McEwan 1981: 23-24. 

(15) For information about Iqi$a and his literary activity, see Farber 1987; 
Oelsner 2000: 797-798. 
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astrological texts that coordinate months and dates with “regions” of 
zodiacal signs and magical procedures. His library also includes a 
tablet written by Iqi$a himself that contains the monthly change in 
the length of daylight over the year with the use of the linear zigzag 
function; another text describes the movements and timings of the 
heavenly bodies over the year, and an instruction provides simple cal- 
culation rules for finding the date of the summer solstice beginning in 
361 B.C. (16) 

IqiSa bears also the title of the “enterer of the temple of Anu and 
Antu” (érib biti ‘Anu u Antu), but other members of the same family 
from the Seleucid period are called “scribe of the Enüma Anu Enlil 
(tup$ar Enüma Anu Enlil). (17) The descendants of Sin-léqi-unninni, 
that described themselves as kalü, or lamentation priests, at Uruk also 
bore the title of tupsar Епйта Anu Enlil, and produced tablets with 
mathematical astronomy. (18) The composition and appurtenance of 
scribal libraries discovered at Uruk suggest that, starting with the late 
Achaemenian period, the cuneiform culture and learning is intimately 
linked with the Babylonian temple, and the asipu, originally not in 
the service of a temple, becomes a temple official. (19) 

In the Seleucid and Arsacid periods the Babylonian temple con- 
tinued to be the cultural locus of cuneiform tradition, astronomy and 
astrology included. (20) The scribes who identify themselves as 
asipu, or sometimes kalů, bear the title fupsar Епйта Anu Enlil, 
which links them with the name of the astrological series, and which 
is frequently found in the colophons of the tablets that contain math- 
ematical astronomy. (21) The title was first used in the astrological 


(16) See Hunger 1991. 

(17) See McEwan 1981: 16: Anu-a ha-uSabsi (99 S.E.) and Sama$-e tir (118/9 
S.E.). 

(18) For the scribal activity of two scribes bearing the same name, Anu- 
belSunu, and belonging to the same family in Seleucid Uruk, see Pearce and Doty 
2000; for the general description of the Sin-léqi-unninni family and its scribal activ- 
ity, see Beaulieu 2000; cf. See McEwan 1981: 11-13, 15-16. 

(19) See Sallaberger and Huber Vulliet 2003-2005: 620: “In der achämenid. 
bis parth. Spatzeit allerdings konzentriert sich die keilschriftliche Schriftkultur an den 
Tempeln, der asipu, “Beschwörer”, wird in den Tempel integriert, die “Schreiber von 
Enüma Anu Enlil”, die Himmelsgelehrten, sind nun häufig asipu oder kalü, *Klage- 
sänger”, oder unterstehen direkt dem Tempel. Hier kann man von einer Konzentration 
von Wissen beim Priestertum sprechen, die so zuvor nicht bestanden hat.” 

(20) See Rochberg 1993: 33: “Either despite or because of the fact that 
Babylon was no longer the administrative or commercial center of Mesopotamia, the 
continuation of the Babylonian temple in most of its capacities remains one of the re- 
markable features of late Babylonian culture. Indeed, it would seem to be the single 
institution of Mesopotamian civilization that remained in this late period, and so was 
the sole carrier of cultural forms such as cuneiform writing, Babylonian cult, so called 
“cuneiform law”, and of course, astronomy and astrology.” 

(21) See Neugebauer 1983: 1: 13-16. The colophons that contain the names of 
the priestly scribes from Uruk identify them as the asipu, members of the Ekur-zakir 
family, and kali, members of Sin-léqi-unninni family. Concerning the relationship 
between Babylonian mathematical astronomy and astrology, cf. the comment by 
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reports in the Neo-Assyrian period but did not designate a separate 
professional group. (22) The Neo-Assyrian use of fupsarru indicates 
that the scribes were experts in different types of divination, celestial 
divination included, and the literature of scholarly divination was re- 
ferred to by the abstract noun fupsarrütu, with the exception of the 
extispicy series barütu. (23) In a similar way, the use of this title in 
the Seleucid period does not usually indicate a separate scribal group 
but is most often associated with the priestly classes of asipus and 
kalüs. (24) 

The analysis of cuneiform texts produced or copied by priestly 
families in the Seleucid period indicates that the scribes did not limit 
their interest to mathematical astronomy, but copied and produced 
astrological literature, which means that they conjoined the astro- 
nomical expertise with celestial divination. On the other hand, the 
available texts do not provide examples for the specific use of the 
EAE series in the context of the Babylonian temple. The astrological 
reports with the citations of the EAE excerpts sent by the Babylonian 
and Assyrian scholars to the Assyrian kings ceased to be used with 
the fall of the Neo-Assyrian empire, and a similar type of communi- 


Swerdlow (1999: 14): "Whatever the sophistication of ancient mathematical as- 
tronomy, both Babylonian and Greek, and even though at its highest level it was a 
science practiced for its own sake and guided by the curiosity and ingenuity of its 
practitioners, there is no reason to doubt that its origins lie in celestial divination. 
There is no contradiction between an original astrological motivation and a later 
purely scientific development." 

(22) See Oppenheim 1969. A letter of a Babylonian kali, Marduk-Sapi-zéri, to 
the Assyrian king presents a list of twenty scholars (иттапі) able for the service of 
the king, and each of them is an expert in a particular scholarly discipline: fupsarru 
(astrologer/scribe), barü (haruspex), asipu (exorcist/magician/physician), asû (phar- 
macist), kali (lamentation priest). The author of the letter notes that each of these 
twenty scribes is expert in more than one discipline and that their proficiency is based 
on the knowledge of extensive technical literature. For the text of the letter, see 
Parpola 1993: 120-124. The expertise of the Кай and axipu in astronomy and astrol- 
ogy in Late Babylonian period certainly comes not as an innovation, but as a continu- 
ation of an intellectual tradition as attested in the Neo-Assyrian period; cf. Oppen- 
heim 1975. 

(23) See Oppenheim 1969: 99, and Rochberg's (2000: 361) comment: “It ap- 
pears that the profession ‘scribe ("ЧА.ВА = rupsarru) applied generally to specialists 
in scholarly divination, both celestial and terrestrial (Summa Glu and Summa izbu), as 
well as the hemerological omens (iqqur tpus and inbu bel arhi). These works consti- 
tuted the literature of the scholarly field referred to by the abstract noun fupsarrütu. 
... Celestial omens belonged to a classification of scholarship whose various aspects 
were divination (celestial and terrestrial), lamentation literature, lexical literature 
and commentaries." Note that with the development of astronomy and astrology in 
the late Persian and Hellenistic periods, although the traditional series of extispicy 
was known and copied, the practice of barütu has declined, and the barü (haruspex) 
is virtually unattested in texts coming from the Hellenistic period, see McEwan 
1981: 15. 

(24) For the definition of Babylonian priesthood, or temple personnel, and its 
function, see Sallaberger and Huber Vulliet 2003-2005: 617—620. 
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cation between the king and scholars with an influence on the politi- 
cal life was never brought to life again. The available material in 
cuneiform shows an active involvement of the fupsar Enüma Anu 
Enlil in conducting astronomical observations and producing astro- 
nomical texts. A document (CT 49 144) from the Arsacid Babylon 
(193 S.E.) indicates that the EAE scribes were supported by the 
Marduk temple Esangil for carrying out astronomical observations 
with the purpose of writing diaries, preparing astronomical tables 
(ephemerides), and producing almanacs. This kind of astronomical 
works represent three types of astronomical activity characteristic of 
this period, that is observational and not tabular (diaries), computa- 
tional and tabular (ephemerides), partly observational partly compu- 
tational (almanacs). (25) 

When analyzing the socio-religious situation in the late Persian, 
Hellenistic, and Arsacid periods the emerging picture indicates that 
the Babylonian scribal culture moved into the temple area to stay 
there until the extinction of the cuneiform. The scribes that cultivated 
scribal craft (tupšarrūtu) busied themselves with astronomy, astrol- 
ogy, and mathematics, and belonged to two priestly groups (asipu 
and Кай) whose connection to the temple in the Late Babylonian pe- 
riod is well attested. It appears, however, that the asipu were the most 
important group (26) which cultivated traditional scholarship linked 
with their profession together with literary texts, mathematics, math- 
ematical astronomy, astrological knowledge, and other divinatory sci- 
ences, terrestrial divination included, as abundantly witnessed by the 
cuneiform libraries found at Uruk. (27) The asipu’s medical profes- 
sion necessitated the knowledge of incantations, magical and 
apotropaic rites, medical plants, (28) healing procedures, all of which 


(25) See Sachs 1948; McEwan 1981: 18-21; Rochberg 2000: 370-375. 

(26) Analyzing the cuneiform sources from Hellenistic Babylonia, McEwan 
(1981: 21) is convinced that “The asipu would seem to have been the most important 
of these priest/experts during the Hellenistic period. For, although the astrologer was 
certainly important, we find the asipu mentioned more often in documents from all 
centers of Hellenistic Babylonia. He represented an older stratum of Mesopotamian 
religion than the astrologer, who was to a certain extent still somewhat of a nouveau 
arrivé. Their functions, however, were more complementary than conflicting as can 
be seen from the fact that the same individual could have both titles." 

(27) The asipu and kalü’s libraries from the Hellenistic period from Uruk show 
that their content corresponded to the professional preparation of each group and 
mostly did not overlap; cf. Oelsner 1993: 236: “Auch wenn man berücksichtigt, daß 
nur ein Bruchteil des einst Vorhandenen erhalten ist und neue Funde das gegenwärtig 
gewonnene Bild verändern kónnen, ist einerseits das Überwiegen von Beschwórungen 
und medizinischer Fachliteratur, andererseits von Kultliedern und Ritualen sicher 
nicht zufallig.” 

(28) When writing about the education of the asipu in first-millennium B.C. 
Mesopotamia, Gesche (2001: 215) notes that “Nicht zu vergessen ist, daß ein asipu 
(Beschwórer) sich mit Steinen und Pflanzen auskennen muBte. Tafeln aus der Stein- 
beschreibungsserie abnu Xikin$u wurden ebenso von jungen Schreibern kopiert wie 
die Pflanzenliste uruanna = mastakal.” 
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served the patient who had to be freed from his or her illness that 
might be caused by gods, ghosts, demons, or the power of an oath. 
(29) Medical diagnostic omens for the use of the asipu formed ап 
official series entitled “when the asipu goes to the house of a sick 
person” (enüma ana bit marsi asipu Шаки), (30) and together with 
the Summa alamdimmü (“If the form") (31) series concerning 
physiognomic omens, other incantation series and magico-medical 
prescriptions formed the main part of the textual reference material of 
the medico-magical practitioner. (32) 

The Jewish adoption of schematic astronomical/astrological 
material based on reworked texts from the cuneiform tradition is one 
of the multifaceted cultural interrelations between Jewish religious 
tradition and Babylonia. The Visions of Levi usually dated to (early) 


(29) JoAnn Scurlock (2006: 1—159) provided a detailed description of the 
asipu’s healing activity in the case of ghost-induced illnesses on the basis of medico- 
magical prescriptions from Mesopotamia that constitute the main bulk of her mono- 
graph (pp. 161—678). Scurlock describes symptoms of ghostly afflictions, time and 
place of performance of ritual cures, recitations (ritual oath formulae, prayers, ad- 
dresses to relevant gods, references to ghost-induced problems), and healing proceed- 
ings (offerings, libations, figurines, ritual burial, ritual dispatch, magic encirclements, 
amulets, fumigants, bandages, salves, potions, washes, suppositories). Ritter (1965) 
suggested that the asipu was only a magical expert, while another medical profes- 
sional, the asi, should be paralleled with the modern physician who views and treats 
disease on empirical basis without a recourse to magic. Scurlock (1999), however, has 
convincingly argued that Ritter's classification is incorrect; the cuneiform texts do not 
distinguish between a “rational” and “magical” type of medical treatment, and the 
āšipu was the only one who diagnosed complex illnesses and treated them with magi- 
cal and pharmacological means. Scurlock labels the ад ри as a “physician, exorcist, 
conjurer, and magician,” while the asi is paralleled with the function of the modern 
pharmacist. 

(30) The official divinatory series of asipütu was first edited by Labat 1951; 
tablets 15—33 of the series with an extensive commentary have been re-edited by 
Heeßel 2000. The series is also called Sakikkü (Sum. SA.GIG) “symptoms.” 

(31) For the new edition of the text, see Bóck 2000b. In a brief communication 
Böck (20002) drew attention to an esoteric Babylonian commentary probably from 
the Persian period that correlates Summa izbu, sakikkii, and аїатайттй, three series 
that deal with the human body and the appearance of man, with zodiacal constella- 
tions of Aries, Taurus, and Orion. This short text indicates a speculative interrelation 
between astrology and medical and physiognomic literature; see comments of the 
“signs of the earth” in 40202 frg. 1 iii 4 (/ En. 8:3) below. 

(32) The literature related to healing and exorcism is extensive and only par- 
tially studied; except for the divinatory series Sakikkü it also includes the following 
rituals and incantation series: against the magical power of the oath (mamitu): Surpu 
(“Burning”; cf. Reiner 1958); against the black magic of sorcerers: Magli (“Com- 
bustion"); against lamastu demons: Lamastu; Mussu’u (“Rubbing”; Böck 2003); 
against demonic powers: Utukkü lemnütu; exorcisms reserved for the king: Bit rimki 
(“Bath-House”), Bit sala’ mé (“House of Sprinkling of Water”), Bit méseri (House of 
Enclosure); rituals annulling the effects of evil portents: Namburbü; for an overview 
of the incantation series and bibliography, see Róllig 1990:62-63; for a list of 
exorcistic literature belonging to the curriculum of the asipu, see KAR 44 edited and 
commented by Zimmern (1916: 204—229) and Bottéro (1985: 65—112); for a recent 
edition of KAR 44, see Geller 2000: 242—254. 
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Hellenistic period are influenced by Babylonian Listenwissenschaft, 
a basic tool in the education of the scribes in Mesopotamia in all 
periods of its history. (33) Both VLev. 32a-36 and most of the AAB 
represent the same literary style: short sentences with tabular numeri- 
cal notations that find their origin in Babylonian scribal literature. 
The assimilation of Babylonian educational practices in the context 
of Jewish education is noteworthy, and points to the same cultural 
background that produced the Aramaic Astronomical Book (40208- 
40211). It should be noted that the liturgical and metrological educa- 
tion of Levi by Isaac is presented as “scribal craft, instruction, and 
wisdom” (72217 90% 920 VLev. 88, 90, 98) which Levitical scribal 
apprentices are supposed to study. It is probable that the same expres- 
sion stands behind the Ethiopic text in Jub. 4:17, where Enoch learns 
scribal craft, instruction, and wisdom as the first man on earth. (34) In 
this context it is perhaps not a mere coincidence that Levi praises the 
Lord of heavens (VLev. 13), an expression that might appear on the 
lips of Enoch to whom the heavenly knowledge has been revealed. 
The Jewish assimilation of some parts of Babylonian scribal 
knowledge vested in Aramaic garb, whether related to lexical texts or 
astronomical/astrological literature, (35) inevitably led to the ques- 


(33) See Drawnel 2004: 280-293. The transmission of (Sumero-)Akkadian 
lexical lists into Aramaic is indirectly attested in Pahlavi. Ebeling has proved that 
the Pahlavi ideograms in Frahang-I-Pahlavik go back to Sumerian, Akkadian, and 
Aramaic words, which means that “der Verfasser des arsakidischen Frahang ein 
Verzeichnis in (sumerisch-)akkadisch-aramäischer Sprache in Buchstabenschrift 
benutzt hat. Dieses (sumerisch-)akkadisch-aramäische Worterverzeichnis geht nach 
Stoffen und Anlage auf sumerisch-akkadische lexikalische Werke zurück" (Ebeling 
1941: 4). For the relationship between Frahang and the Sumero-Akkadian terms, see 
Ebeling 1941: 69-72; Ebeling (1941: 88-89) ascribes the creation of (Sumero-) 
Akkadian-Aramaic lists to the activity of Aramaic scribes in Mesopotamia who wrote 
on parchment and papyrus already in the Neo-Assyrian period. Similarly to VLev 
32a-36, the Pahlavi Frahang is closely related with hubullu lists (Ebeling 1941: 
96-99). 

(34) See Drawnel 2004: 330. 

(35) The long coexistence of Aramaic and Akkadian in Babylonia in the first 
millennium B.C. makes it certain that Babylonian fupSarriitu was sometimes vested 
in Aramaic garb by the Aramaic scribes, or by Late Babylonian scribes whose every- 
day language was Aramaic, with Akkadian used for scholarly purposes. A clay tablet 
from Seleucid Uruk was published by Thureau-Dangin (1922: no. 58) who recog- 
nized its content as written in cuneiform but in a different Semitic language, probably 
Aramaic. Subsequent elaborations of the text proved that the tablet contains two 
magical incantations written in Aramaic. Gordon (1938: 115) considered the language 
to be a good example of the Babylonian subdivision of Mesopotamian Aramaic. Since 
the text is written in good Aramaic, and cannot be considered as retranslated from 
Akkadian, it suggests that there existed an Aramaic tradition of magical literature; 
other texts, however, did not survive to our times, it is therefore difficult to ascertain 
the relationship between the Aramaic and Akkadian magical texts in southern 
Babylonia. The sheer existence of an Aramaic incantation text written in cuneiform 
witnesses to an interest of Akkadian exorcists in Aramaic incantations; additionally, 
the preserved Aramaic incantations do contain elements parallel to cuneiform magical 
tradition, see Dupont-Sommer 1940-41: 56-57. 
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tion of its religious polytheistic association. The myth of the fallen 
Watchers (J En. 6-11) in the Enochic Book of Watchers has a com- 
plicated redactional history, and its creation may be due to many 
complex circumstances. However, the presentation of the fallen 
Watchers as teachers of different types of scribal craft (7:1; 8:3; 
cf. 8:1; 9:8) (36) read against the social background of Babylonia in 
the Persian, Hellenistic, and Arsacid periods suggests, that the ex- 
pression “watchers and holy ones” refers to the group which busied 
itself with the development and transmission of magic and divination. 
The available evidence from Babylonia presents two priestly classes, 
asipu or incantation priests (“exorcists”), and Кай or lamentation 
priests. While the latter priestly group is restricted to one important 
scribal family of Sin-léqi-unninni, the former is extensively attested 
in cuneiform sources and seems to play a dominant role in Babylo- 
nian scholarship in Uruk. Additionally, there are several indications 
in the text of the Book of Watchers that suggest the connection be- 
tween the fallen Watchers and the asipu. (37) One wonders whether 
the creation of the myth of the Watchers’ descent and transmission of 
their knowledge to humanity is directed against the Babylonian 
scribal tradition and its tradents. 

First of all, one has to note that the list of crafts taught by the 
Watchers (7:1; 8:3) is composed of the elements that can be recog- 
nized as parts of Babylonian äsipütu and fupsarrütu: the practice of 
magic arts, diagnosis concerning mental disturbances, cutting and 
gathering of herbal roots, terrestrial and celestial divination. The ter- 
minology used in the Aramaic fragments (40201 frg. 1 iv and 40202 
frg. 1 iii = 8:3) thematically falls into two parts: items 1—6 (see table 
below) contain Aramaic terminology that, when compared with pro- 
fessional activities of Babylonian scholars, can only be associated 
with the asipu—physicians, exorcists, conjurers, and magicians. The 
second group (items 7—12) correctly describes the divinatory activi- 
ties of the tupsar Епйта Anu Enlil, a title borne by the asipu in Late 


(36) The content of the Watchers’ teaching together with the material about 
Asael seems to be interpolated into the narrative flow of / En. 6-11 (cf. Nickelsburg 
2001: 165, 171—172), the purpose of the interpolation is, however, not clear for many 
commentators. The explanation of / En. 8:3 shows an intrinsic relationship between 
the teaching of the Watchers and Babylonian magical and divinatory tradition. It 
seems that not only the content of the teaching but also the main bulk of the narrative 
in / En. 6-11 is best explained against the Babylonian social and religious back- 
ground, see the interpretation below. 

(37) Siam Bhayro (2005: 22-24) interprets the “Watchers and Holy Ones” in 
1 En. 6-11 as an allusion to the Akkadian diviner фагй; one should note, however, 
that, although the extispicy series is known and studied, the professional activities of 
the barü in Late Babylonian period are poorly attested, and almost non-existent in 
Hellenistic Uruk. It seems that with the rise of astrology in Neo-Assyrian period the 
practice of bärûtu began to decline. Additionally, the list of divinatory practices in 
1 En. 7:1 and 8:3 can hardly be linked with extispicy. 
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Babylonian period, and related to the astrological series found in the 
libraries belonging to the asipu. The preserved terminology does not 
suggest any associations with the bari, ог kalü priests; the “cutting 
of roots” (no. 2) suggests the connection with the expertise of an asû 
(pharmacist), but the asipu were also students of plant lists and ex- 


perts in pharmacology. 


Table 1. Babylonian Scholarship in Qumran Enochic Manuscripts 


(1 En. 8:3) (38) 


1 Iban (39) 4Q201 frg. 1 iv 1 (8:3) “spell-binding” 

2 |0700 уор] (40) | [40201 frg. 1 iv 1] “cutting of roots” 
3 |xw]n» won (41) 40202 frg. 1112 “loosing of spells” 
4 avia] (42) 4Q201 frg. 1 iv 2 “sorcery” 

5 [avn 40201 frg. 1 iv 2 “magic” 

6 | [plein (43) 4Q201 frg. 1 iv 2 “skills” 


(38) The following list is based on the Aramaic text established by Milik (1976: 
157-158; 170-171). For the Greek text of the Gizeh version, see Charles 1912: 17, 
19; for the text of 8:3 in the Syncellus’ Chronography, see Mosshammer 1984: 12. 

(39) The first Aramaic term in the list is rendered in Greek (С) by émao1ddc; 
Sync. has a longer list that does not seem to exist in Aramaic: eivai ӧрүйс Kath тоб 
voóc. 

(40) Milik (1976: 157) reconstructs the phrase on the basis of the Greek text: 
рісотоніас (С); cf. pitas Вотоуфу тїс үйс (Sync.) in 8:3; ріботоціас and тйс 
Вотбуас (С) in 7:1. 

(41) See 8:3 ёлао16бу Мотйріом (G) and 2лоо16бу Мотйріа (Sync.); 40201 
frg. 1 iv 1 has a lacuna here, but 4Q202 frg. 1 iii 2 supplements the missing text: 
xov ]25 won. The feminine form nwan appears in 40201 frg. 1 iii 15 (7:1), while the 
emphatic xnv [ri is attested in 40202 frg. 1 ii 19 (7:1). The Greek text, both G and 
Sync., renders it with фариокеїос, а term which may refer in a general way to the 
use of drugs, potions, or spells, see LSJ, s.v. papuaxeia. Taking into account the par- 
allelism with 4Q202 frg. 1 iii 2, where the noun seems to be masculine singular, the 
general reference to the use of spells is likely. 

(42) Nickelsburg (2001: 189) transcribes and restores the term differently: 
"]spw (note the incorrect samek). Following Nickelsburg, Langlois (2008: 256) re- 
stores differently than Milik and proposes to read 150[х] pointing to Dan 2:10, 27 
where pon accompany DWN; thus in a similar way ууп would be preceded by 
'ev[N]. Although such a restoration would bolster the overall interpretation presented 
in this research that links the magical arts and divination in 8:3 with Babylonian 
asipütu, one should note that the abstract term 15UN is not attested in the Aramaic por- 
tions of Enoch, while the reading proposed by Milik is found in the parallel text, cf. 
[xnp]w>>1 in 40202 frg. 1 ii 19 (7:1), corresponding to  т0160с (G) and 2лао16ї0с 
(Sync.). Instead of Milik's [anb ]v2 7s, Nickelsburg (2001: 197) again proposes a dif- 
ferent reading NnDw]X which, however, is contradicted by the material reading of the 
manuscript, see pl. VI, frg. d in Milik 1976. From the palaeographic point of view, the 
text in 40202 frg. 1 ii 19 requires additional study. 

(43) Noting that precedent Aramaic terms in singular are rendered in Greek by 
plural forms, Langlois (2008: 258) reads the form in singular 7°]win, similarly to Job 
26:3, Prov 3:21, Isa 28:29. In his reconstruction Milik, in fact, seems to follow the 
Greek plural form софіас (Sync.), although he translates in singular “skill.” Since 
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7 [ppo3^wm] (44) [4Q201 frg. 1 iv 2] "signs of lightning flashes" 
8 | гар» vm (45) 40201 fre. 1 iv 3 = 40202 frg. 1 iii 3 | “signs of the stars" 

9 | [pyr wn] (46) 140201 frg. 1 iv 3] “signs of shooting stars" 
10 | Улх [Jon (47) 40202 fre. 1 iii 4 “signs of the earth” 

11 | [020 wm (48) 4Q201 frg. 1 iv 4 “signs of the sun” 

12 | [5] nw pwm] (49) 40201 frg. liv "signs of the moon" 


The Aramaic list does not transliterate Akkadian terminology 
related to magical and scribal craft, but seems to have recourse to 
general abstract terms that refer to some parts of Akkadian profes- 
sional knowledge. The first three items in the list may refer to the 
a$ipütu: spell-binding, cutting of roots, loosing of spells. There exists 
little information about the process of root-gathering for medicinal 
purposes in ancient Mesopotamia, but available evidence suggests 
that it was linked with magical proceedings, which explains why the 
expression in the list in 8:3 is accompanied by two abstract terms 
concerning magic. On the other hand the association of the root-cut- 
ting with two terms related to the practice of magic suggests a thera- 
peutic application of magical arts. The abstract term 937 “spell- 
binding" is exemplified in Deut 18:11, which speaks, in negative 
terms, about charmers (“charmers of charm/enchantment” 257 ar; 
see Ps 58:6) (50) and parallels them with other types of forbidden 
magical practices. (51) /sa 47:9, 12 expressly connect the incanta- 


the Aramaic term is only partially preserved, and the Greek translation renders it with 
a plural form, one should follow Milik’s proposal. Additionally, the magical and as- 
trological context suggests that these areas of theoretical knowledge and its applica- 
tion require complex professional abilities. 

(44) See (Ba)paxujA àotpoXoytac (С); Milik (1976: 156) reconstructed the 
phrase “signs of thunders” on the basis of the name of the Watcher in 40201 frg. 1 iii 
8 »xp?3, cf. BapakımA in 6:7 (С). The Greek text (С) used a general term for celes- 
tial divination in plural GotpoAoyiac; cf. dotpoAoytav (Sync.) taught by the fourth 
Watcher. 

(45) The Greek text (G) uses опе term tà onpetotiká, the noun 19 тэг аш 
Ga‘az probably translates tà сптиєїотікй. The Greek translator probably omitted 
772222 in his rendering of the Aramaic expression. 

(46) Milik (1976: 157) reconstructs this phrase on the basis of the name of the 
Watcher in 40201 frg. 1 iv 3: 5171, see Эюр” in 40204 frg. 1 ii 26; cf. Zaki 
(Sync.) in 6:7, and үр” in 40204 frg. 1 vi 20 (7 En. 14:8). 

(47) See tà onneta тўс ys (Ѕупс.); 40201 frg. 1 iv 3 has a lacuna here, but 
4Q202 frg. 1 iii 4 supplements the reading. 

(48) See tà спиєїа tod hAiov (Sync.). 

(49) See tà спиєта тўс сєМмумпс (Sync); cf. ceAnvaymyias (G). 

(50) The LXX translates the expression in Deut 18:11 with &nasíóov 
émaoidny, “the one who chants an incantation/spell” while in Ps 58:6 (57:6) the 
Greek translator interprets the Hebrew text, but also in relation to practice of magic: 
фарийкою PAPHAKELOHÉVOL лоро бофоб. 

(51) The Visions of Amram probably speaks about the enchanters (40547 frg. 3 
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tions (173301) (52) with Babylon, and in both cases the term is paral- 
leled with sorceries (502) (53), the practise of which foretells ап 
impending doom of their practitioners. The expression Каб wan 
(40202 frg. 1 iii 2; ётоо1ё®у Avrnpıov [G] and Enaoıd@v Avtr|pia 
[Sync.]) “loosing of spells” does not occur in the OT, although the 
noun wom may appear in one context. (54) The term won “spell, 
enchantment, incantation,” appears in Ugaritic, (55) Syriac, (56) 
Mandaic, (57) Ethiopic, (58) and Jewish Babylonian Aramaic. (59) 
Milik reconstructs the verb in pe‘al infinitive КЭР|29 “to loose, un- 
tie" on the basis of the Greek versions (Avtnpıov and Avrnpıo). (60) 
The same pe'al infinitive “to loosen, untie” appears in Dan 5:16 
“untie knots" (7007 poop), (61) which may suggest Daniel's 
magical competence. (62) The same verb with a similar meaning is 
also present in Jewish Palestinian Aramaic (63) and in Jewish Baby- 
lonian Aramaic (64) with the same meaning, but the connection with 
wn is not attested. 


5, 6) in a fragmentary context; note that 40547 frg. 3 1 mentions the presence of a 
demon (59). For the use of the root h-b-r in the OT, see Cazelles 1980. 

(52) While іп Isa 47:12 the LXX translates Jan with тої 8т001601 cov 
“your charms/incantations," the Greek text in Іза 47:9 reads tov Enaoıöwv which 
may mean “your charms/incantations," or “your charmers/enchanters," from 
ёт@о1бос,‚ О, cf., e.g., Exod 7:11. In view of Isa 47:12, the former interpretation 
seems to be preferable. Note that in /sa 47:13 1Q1sa“ reads йо “зїп “those who 
enchant the heavens," instead of діа 1927 found in the MT. 

(53) In both cases the LXX renders the term with qappakseía, a term which 
may generally denote “sorcery, magic," or “use of drugs," cf. LSJ, s.v. 

(54) Cf. Isa 3:3 where in the expression nwan a2n the noun in plural nwan 
probably refers to the magical spells, cf. the next expression wn? fai “expert in 
charms" in the same verse. The LXX, however, translates it with бофоу 
дрултёктоуа, “a skilful master-builder," rendering awan with a singular form from 
the noun “craftsman” von. 

(55) See del Olmo Lete and Sanmartín 2003: 1: 371, Ars. 

(56) See Brockelmann 1928: 259, hhrs’, meaning 2. 

(57) See Drower and Macuch 1963: 127, harsia 3, *enchantments, spells.” 

(58) See Leslau 1991: 243, haras, hars. 

(59) See Sokoloff 2002: 485, wan, abs. рі. pwan, cf. the plural form in 
Mandaic. 

(60) See Avtiptos, ov, “loosing, delivering,’ 
illnesses., cf. LSJ, s.v. 

(61) In Dan 5:12 one finds a parallel expression, Pv? xov, pointed by the 
Massoretes as a pa'el participle. Bauer and Leander (1927: $26 i), however, correct 
the vocalization and read a pe al infinitive. For a passive participe v “untied,” see 
Dan 3:25; cf. also Dan 5:6 Panwa nsan vp. 

(62) For the use of the term чор “knot” in the Aramaic incantation from 
Seleucid Uruk, see Incantation A, line 1, Incantation B, line 27, in Dupont-Sommer 
1940—41: 38—39, and comments on p. 41. For the possible connection between Dan 
5:16 and Mesopotamian magic, see also Paul 1992. 

(63) See Sokoloff 1990: 567, 7712, meaning 8: “to release from a spell, ban." 

(64) See Sokoloff 2002: 1180, 772, itpe'el, meaning 2: “to be released from a 
spell." 


> 
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There is only one professional area of practice and literature in 
ancient Babylonia that deals with spell-binding and loosing of spells, 
namely the medical and theurgic (65) knowledge of айрши, exer- 
cised by the айри who recites (mani), utters (дари), whispers 
(lahasu), casts (паай) a Siptu (“incantation, spell") (66) in order to 
ward off witchcraft, sorcery, evil portents, to subdue evil demons, 
and to heal a patient. The Akkadian literature of asipütu related to the 
profession of the priest-exorcist is enormous, but the Enochic author 
here most probably makes a reference not to a literary corpus but to 
the practical execution of the profession by the asipu as the connec- 
tion with the cutting and gathering of roots (no. 2), loosing of spells 
(no. 3) and sapiential skills (no. 6) suggests. The process of loosing 
(Akk. pasaru (67) or patäru (68)) all sorts of evil is well attested in 
the collections of incantations against witchcraft and mämitu “oat 
(Maqlu (69) and Surpu (70)) in Lipsur litanies, (71) in the namburbi 
rituals administered in order to avert the danger portended by differ- 
ent kinds of omens, and in other types of incantation series and medi- 
cal literature. The nambur bü (Sum. NAM.BÜR.BI, “loosing rites”) 
rituals make part of the asipu’s standard curriculum of studies, (72) 
and the incantation priest was the main official of the whole proce- 
dure. (73) 

The cutting of roots in 8:3 is attested in the Gizeh translation 
(piCotopiac), while Syncellus uses a similar expression “roots of the 
herbs of the earth pitas Botava@v ths уйс (Ѕупс.) in 8:3; the Gizeh 
fragment in 7:1 speaks about pilotouias and tas Вотбуос, thus sug- 
gesting two areas of expertise in contrast to the Syncellus expression. 
It seems, however, that both Greek versions in 8:3 refer to the same 
work related to gathering of herbs for magic and healing purposes. In 


(65) For an insightful distinction between magic and theurgy in the context of 
Babylonian practice of exorcism, see Bottéro 1990: §59 and 60. 

(66) Cf. CAD 3/3, Siptu A. The Akkadian term ірги “incantation” and āšipu 
“incantation priest" come from the same root (w-3-p) and are related to the verb 
(w)asapum, attested in D (usSupu), “to cure by exorcism,” cf. AHw III, р. 1484. For 
the typology of the incantations and bibliography, see Róllig 1990: § 3.8.1 and 4.8.1. 

(67) Cf. CAD P, pasaru, meaning 1: “to loosen”; meaning 2: to exorcise, re- 
lease (a person), to undo (evil, sorcery, curse, sin, divine anger); meaning 10, 2° 
pussuru, “to undo, loosen, evils, curses, sin.” 

(68) See CAD P, patäru, meaning 3: “to undo, release, to remove, dispel evil, 
sin, sorcery, oath, disease, worries, anger"; meaning 10, 2°: putturu “to remove sins, 
afflictions, oath, (ill-portending) signs.” 

(69) See the collection of articles on the series by Abusch 2002: 99-292. 

(70) For the analysis of the incantations and rituals in the series, see Bottéro 
1985: 163-219. 

(71) See Reiner 1958; see the frequently occurring phrases: “lipsur “may he 
undo, absolve"; /u patranni lu pasranni “let it be released for me, let it be absolved 
for me!” Reiner has pointed out many overlappings between lipšur litanies and Surpu 
series. 

(72) See KAR 44 r. 6: namburbi ittat Xamé u er setim; see Bottéro 1985: 82. 

(73) For a detailed presentation of the ritual, see Maul 1994: 37-113. 
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Greek the term pilotouia means “cutting and gathering of roots,” 
similarly to the expression píGotouéo Вотбуос “to cut and gather 
herbal roots” for medical and magical purposes. (74) The рїСотонос 
“root-cutter” (= “herbalist”), known in ancient Greece and in the 
Middle Ages, gathered herbs for purposes of medicine or magical 
practices, which was often accompanied by magical rites and precau- 
tions necessary to ensure the medical/magical efficacy of the herbs 
and to protect the gatherer from possible malefic influences at the 
gathering. (75) In a similar way some prescriptions in Babylonian 
medical texts specify the rules and precautions to follow at the gath- 
ering of a plant: “(Look for) a gourd which grows alone in the plain; 
when Sama has gone down, cover your head with a kerchief, cover 
the gourd too, draw a magic circle with flour around it, and in the 
morning, before Samaë comes out, pull it up from its location, take its 
root (Surussu leqema)..." (76) Note that the root extraction ritual 
takes place during the night, when the Babylonian фіботоцос isolates 
the plant with a magic circle, covers it, and covers his head as well; 
he pulls the root up in the morning but before sunrise. It is not certain 
whether this instruction was intended for an asipu or asi, because the 
expertise of the latter covered texts listing plants related to the illness 
they could be used to treat. While the professional activities of the 
two medical practitioners overlapped to a certain degree, (77) draw- 
ing a magic circle and flour manipulation connected with the root ex- 
traction recalls the healing practices of the ари. (78) 

The connection with the healing practices of the asipu is addi- 
tionally suggested by an expression preserved by Syncellus (7 En. 
8:3): “Shemihazah taught that there are natural impulses against the 
mind (eivat бруйс като тоб voóc), and roots of the plants of the 


(74) Cf. р{Соторёо in LSJ, s.v. 

(75) For the description of different magical proceedings and rites the 
“herbarius” was supposed to follow, see Delatte 1938. 

(76) For the text and translation, see Reiner 1995: 36. 

(77) See Ritter 1965: 314-317. 

(78) See Scurlock 2006: no. 222: 8-13, 36, 38, for a medical prescription con- 
cerning the ritual burial of a clay figurine: “You plant three cedar shavings around 
(the figurine). (You) surround it with a magic circle. You put an unbaked fermenting 
vessel over it as a cover. Let Šamaš see the fermenting vessel by day; let the stars see 
it by night. For three days (by) day, the &ÿipu ... (and) sets up а censer (burning) juni- 
per before Šamaš; by night, (he) scatters emmer flour before the stars of the night. 
Before Samaë and the stars, for three days, he repeatedly recites over it ... (You) put it 
(the figurine) in a jar and then you administer an oath to it ... You bury it (the pot) in 
an abandoned waste.” For the use of different types of flour in healing rituals, see 
Scurlock 2006: 44; for magic encirclements, see Scurlock 2006: 57-59 and Ritter 
1965: 311; for ritual burials, see Scurlock 2006: 50-53. Cf. also the invocation 
directed to Assaluhi, the patron god of exorcism: “May Asalluhi, patron god of exor- 
cism (a-Si-pu-[t]i), release you ([li]pasSirkama) by means of the plants of the moun- 
tains (Samme Sa Sadé) and the plants of the deep (Sammé Sa naqbi)”; see CAD A/2, 
p. 435, asipütu b. 
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earth” (kai pitas Potavav тўс yñç). Although the Greek phrase 
єїмол Орүйс KATH TOD voög seems to be absent in Aramaic, (79) it is 
not corrupt (80) and describes an emotional state (81) that militates 
against human mind. Behind the Greek друй one should read the 
Aramaic term 137 that denotes deep emotional disturbance (cf. Dan 
3:13, “fury and rage" [nm 192] of Nebuchadnezzar). (82) The root 
r-g-z is also common in the Old Testament, where with animate 
subjects it expresses primarily the somatic phenomenon (“to trem- 
ble," Exod 15:14; Deut 2:25; Ezek 12:18, etc.), secondarily a 
psychic emotion (“to be" or “become disturbed," 2 Sam 19:1; Job 
3:17; 14:1; 39:24; Prov 29:9, etc.; cf. 7% 25 in Deut 28:65). The 
lexical field of “anger” seems to be absent in the use of the root in 
the OT. (83) The Greek text here therefore implies that Shemihazah's 
teaching refers to emotional disturbances that affect the mind. An 
Aramaic incantation written with the use of cuneiform signs from 
Seleucid Uruk shows that the work of the enchanter who stressed his 
sapiential skills (0°37 mN) (84) was also directed against human 127: 
“Who rages (127 112)? Who is maddened (119779 77)? Who wears the 
garb of ragings (тл 297220), fire in his mouth, (herbal) mixtures 
u[nder his] tongue? So-and-so (m), son of so-and-so (f.), (85) rages 
and is maddened (77701 n5) and wears the garb of ragings (nomv 
119), fire in [his] mou[th] and (herbal) mixtures under his tongue. 
I am wise (m5n mN), I will scrute (2) the one who begets (2) 
[evil (?)]. I take a knot from [...] the one who brings to silence from 
between the wall (?). I enter upon so-and-so that n[ot...]. I strip him 
of the garb of his ragings (7 nnw). I clothe him with the garb of 


(79) Note that the Syncellus’ text is longer than the Gizeh fragment, but the 
overlapping with the Aramaic manuscripts indicates that the longer list is much closer 
to the known form of the Aramaic text than the Greek version preserved in the Gizeh 
fragment. 

(80) Against Flemming and Radermacher 1901: 26, who correct єїмол ópyüg 
to €maoddc; cf. Charles 1906: 19, n. 12; Nickelsburg 2001: 189, n. to v. За; Moss- 
hammer (1984: 12) in his critical edition of the Greek text did not change Syncellus’ 
reading. 

(81) See LSJ, р. 1246: “dpyn, й, natural impulse or propensity (v. ôpyüo II: 
1. to be in heat, desire sexual intercourse, or 2. generally, to be eager or ready, to be 
excited): hence, temperament, disposition, mood." The derivative meaning denotes 
"anger, wrath." 

(82) Although not exclusively, the LXX translates the root r-g-z with öpyn and 
брүїбө, see Hab 3:2 (èv ópyti); 3:17 (Ovpov Spyiis); 3:26 (ӧрү); Gen 45:24 (ui 
öpyißeode); Exod 15:14 (opyio@noav); Job 12:6 (napopyíGovow); Ps 4:5 
(öpyißeode); 99 (98): 1 (друүфёсӨосау); Prov 29:9 (öpyılöuevog). 

(83) For the analysis of the OT use of r-g-z, see Vanoni 2004. 

(84) Note that in Dan 5:15 the term “wise men" (K°2°3n) stand in apposition to 
aSipu (КРОК), see also the list of magicians and diviners in Dan 2:27: EUN PDN. 

(85) The Aramaic form does not identify the patient by name, similarly to 
Akkadian tradition, see the generic form with the reference to the personal god or 
goddess, annanna арії annanna ša Ши *annanna iStar$u *annannitu, cf. Bottéro 
1990: 219. 
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his rest (7727 now). I take the fire from [his] mouth and (herbal) 
mixtures from under [his tongue].” (86) Although the identity of the 
enchanter is not known in this Aramaic text, the cuneiform literature 
shows that the asipu was trained to diagnose different kind of ill- 
nesses, mental disturbances included, and to treat them with incanta- 
tions, magical rites, and herbal medicaments; the terminology used in 
Akkadian diagnostic literature is, of course, different. (87) 

The next abstract term, “sorcery” (1DW[5]), is partially recon- 
structed, but the same root reappears in 4Q202 frg. 1 ii 19 (7:1), 
probably in the feminine emphatic state. The term is of Akkadian ori- 
gin where it refers to the practices of black magic and witchcraft. 
(88) In the biblical texts it denotes magical or divinatory practices in 
most cases performed by non-Jewish practitioners, and expressly for- 
bidden by the law in Israel. (89) The following abstract term “magic” 
(122511) is of Egyptian origin, (90) and the noun 2°20n (“sooth- 
sayer-priests”) designates magicians at the Egyptian (Gen 41:8, 24; 
Exod 7:11, 22; 8:3, 14, 15; 9:11) or Babylonian (Dan 1:20; 2:2, 10, 
27; 4:4, 6; 5:11) court, where it is often listed together with a/Pbvmx 
(Dan 1:20; 2:2, 10, 27; 4:4; 5:11), (91) with little difference in 
meaning. In the Aramaic text here the two terms (152[5] and пап) 
seem to denote magical practices in general, differently from the first 
three terms in the list that denote three particular magical actions 
(spell-binding, root-cutting and gathering, loosing of spells). The 
connotation of the root К-5-р in Akkadian with black magic opposed 
and fought against by the asipu makes it probable that the Aramaic 
author used the term 1922 here in order to denigrate the therapeutic 


(86) Lines 19-33; for the transcription of the Akkadian text, Aramaic translit- 
eration, translation and comments, see Dupont-Sommer 1940-41. 

(87) See Scurlock 2006: 17-18, and references to the texts there. 

(88) See CAD K, kasapu, “to bewitch, to cast an evil spell”; kassapu, “ѕог- 
cerer"; kassäaptu, “witch, sorceress”; kassapütu, “witchcraft”; kifpu, “witchcraft, 
sorcery”; Кибари, “bewitched substance.” It appears that the Aramaic term is a 
loanword of kispü, “witchcraft, sorcery”. 

(89) mawn, sorceress condemned to death (Exod 22:17); mawan, sorcerers at 
the pharaoh’s court (Exod 7:11); 37227, law against sorcerer (Deut 18:10); az^bv2, 
sorcerers of Israel's neighbors (Jer 27:9); mawn, judgment against sorcerers (Mal 
3:5); mawn, sorcerers at the Babylonian court (Dan 2:2); аю, sorceries of Israel 
(Mic 5:11); maw, sorceries of Jezebel (2 Kgs 9:22); Bv, sorceries of Babylon 
(Isa 47:9, 12); mawa, sorceries of Niniveh (Nah 3:4, 4); 702 (pi'el), Manasseh prac- 
tices sorcery (2 Chr 33:6). 

(90) From Demotic hr-th(i) < hr-tp, “reciting priest, magician”; in Akkadian 
in the Neo-Assyrian period har- ti-bi is associated with other Akkadian priests, asipu 
included; cf. Miiller 1986: 177. 

(91) Because of this parallelism one is tempted to restore in 4Q20/ frg. 1 iv 2 
'ev[N], instead of Milik’s 100[2]; such a restoration would certainly fit the context 
much better, given the undeniable relation to the profession of the Babylonian asipu. 
One should however note that the Aramaic text uses the root &-X-p in 40202 frg. 1 ii 
19 (7:1), thus the author/redactor of / En. 6-11 certainly intended to use this term in 
relation to the magical competence of the asipu. 
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character of the medical practitioner in Babylonia. In the OT the root 
k-§-p refers to illicit practice of sorcery, and is sometimes paralleled 
with sexual intercourse that symbolizes idolatry. (92) The interpreta- 
tion of the term 153 therefore here and in 40202 frg. 1 ii 19 in the 
light of this OT association would place the magical knowledge of 
the Watchers (93) on the same level with mopveia commited by the 
Watchers with women. (94) Thus it is probable that both the fornica- 
tion with women and the transmission of knowledge to women de- 
note idolatry of the Babylonian religion (95) within the structure of 
which the transmission of astronomical/astrological, medical, and 
magical knowledge occurred. Some names of the giants, children of 
fornication, known from the cuneiform literature seem to confirm 
such an interpretation. (96) 

The last term in the first part of the list denotes practical skills 
necessary for the proper administration of spells and magical knowl- 
edge; Syncellus translates it with a plural term oogiag that suggests 
sapiential connotations. In the Old Testament it also belongs to wis- 
dom vocabulary, and is usually defined as “success, good result,” or 
"sound wisdom, prudence"; its precise meaning is, however, diffi- 
cult to pinpoint. Thus the first part of the Aramaic list is closed with a 
term with strong sapiential connotations, which is appropriate given 
the scribal context of Babylonian scholarship linked with magic. The 
first three items seem to refer in general terms to actual magical prac- 
tices of ап asipu, including one additional expression from the 
Syncellus’ text; the next three terms refer to magical knowledge and 
its sapiential context, but the connection with Babylonian asipütu is 
not so evident. 

The second part of the list unequivocally refers to celestial divi- 
nation, a scholarly field covered by the fupsar Епйта Anu Enlil in 
the Neo-Assyrian period. The айри bore the same scholarly title 
in the Hellenistic period, and their interest in astrology and math- 
ematical astronomy, together with the composition of their libraries, 
indicates that their studies covered also this field of Babylonian 
tupSarritu. (97) The noun vri unequivocally shows that the Aramaic 


(92) See 2 Kgs 9:22 (багж cnn/ oi лоруєїол IeGapeA); Nah 3:4 (nm onn/ 
ropveiag TOPVN; nmi3/ Ev TH лоруєїа AÙTAG). 

(93) Note that in Іза 47:10 the LXX translates пуч “your knowledge” in refer- 
ence to Babylon with ў лоруєїа oov. 

(94) See in / En. 6-11 nopveia in 10:9 (С and Sync.), about “sons of fornica- 
tion" meaning giants; topveve, in 8:2 (С), in relation to the knowledge revealed by 
the Watchers; cf. 40203 frg. 8 9 полиз “by your fornication,” most probably in re- 
lation to the Watchers' sin. 

(95) According to CT XLIX 140 6’-11’, the daughter of Zedaja and her daugh- 
ters made part of the assembly of the asipu in the Esagila temple, cf. McEwan 1981: 
155. 

(96) See in the Book of Giants Gilgamesh (40530 frg. 2 ii + 6-12 2; 40531 frg. 
22 12) and Humbaba (Hobabesh) (40203 frg. 3 3; 40530 frg. 2 ii + 6-12 2). 

(97) Note that the manual of the exorcist" (KAR 44, r. 16) contains the incipit 
of the EAE series, which means that the series made part of the curriculum of studies 
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text deals with divination, (98) while the terminology used in the list 
recalls the general division of the Enüma Anu Enlil authoritative se- 
ries the first part of which contained omina concerning the moon 
(tablets 1-14; 15-22), (99) the second part presented the omina that 
dealt with the sun (tablets 23 [24]-29 [30]; 30 [31]-35 [36]), (100) 
the third section was dedicated to the meteorological omens (tablets 
36 [37]-49 [50]), (101) while the last one contained omina of stars 
and planets (tablets 50-70). (102) The Aramaic text seems to be 
aware of this division, when it lists the signs of the moon (no. 12), 
signs of the sun (no. 11), and signs of the lightning flashes (no. 7). 
(103) The signs of the stars (no. 8) seem to refer in a general way to 
celestial divination, (104) and cannot be unequivocally associated 
with planets; note, however, that the last part of the EAE series does 
not exclusively contain planetary omina (tablets 56, 59-63, 64-65), 
but also those that deal in their protases with stars and constellations 
(tablets 50-53, 57, 68). (105) 

The expression “signs of the shooting stars” (no. 9) has been re- 
constructed, but the term үр”! appears in 40204 frg. 1 vi 20 (7 En. 
14:8) where the Greek text (С) renders it with біадронаї tov 
бстёроу (lit. [irregular] courses of the shooting stars”), (106) and 


in the asipu’s formation, and in the Neo-Assyrian was included among other series of 
exorcism (KAR 44, r. 4: rese iskari asipüti); Bottéro 1985: 81, 85. The presence of 
the EAE in the library of an asipu in Seleucid Uruk suggests that in Late Babylonian 
period the curriculum of studies and of professional interest was not changed. 

(98) In the OT uses the verb wm (piel) denotes divinatory practices, see Gen 
44:5, 15; Deut 18:10; Lev 19:26; 1 Kgs 20:33; 2 Kgs 17:17; 21:6; 2 Chr 33:6. 

(99) For the discussion of the tablet order in this section, see Weidner 1941/44 
and Weidner 1954/56. 

(100) For the discussion of the tablet order in this section, see Weidner 1968/69. 

(101) For the discussion of the tablet order in this section, see Gehlken 2005. 

(102) For the discussion of the tablet order and their content in this section, see 
Hunger and Pingree 1999: 19-20. 

(103) Tablets 42-46 of the EAE series deal with thunders while tablet 47 with 
lightings and earthquakes, see Table 1 in Gehlken 2005: 258—259. Most of the 
weather section awaits publication, at present only the incipit of the tablets preserved 
in the cuneiform catalogues are known. 

(104) Although the Aramaic text does not overlap with the Greek in this case, 
nevertheless the terms йстроЛоуїас (С) and dotpoAoyiav (Ѕупс.) seem to render 
the Aramaic expression quite literally. 

(105) Note that the planetary omens did not exclusively refer to the planets, but 
reported their positions in relation to various constellations, stars, and paths of Enlil, 
Anu, and Ea, see Reiner and Pingree 1998: 6—20. 

(106) See LSJ біаброцт, fj, s.v. Milik (1976: 156) is convinced that, by using 
this expression, the Greek translator did not render T correctly. Note, however, that 
the Greek noun d1adpopn from the verb diadpapetiv, “running to and fro through" a 
city, assumes the irregular movement of a shooting star on the sky, which correctly 
corresponds to the actual phenomenon, and correctly modifies the meaning of доттр. 
Cf. the following description of a flash in the sky from the letter of Bel-USezib: “If a 
flash appears and appears again in the south, makes a circle and again makes a circle, 
stands there and again stands there, flickers and flickers again, and is scattered: the 
ruler will capture property and possessions in his expedition" (Parpola 1993: 89). For 
mishu, "flash," or "train" of meteor, see CAD M/2 mishu meaning d. 
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the expression stands in parallelism with бїйотролол (“lightnings”), 
similarly to 14:11 and 14:17. One of the Watchers who teaches [T^ 
ori] bears the name “Zakiel” (40201 frg. 1 iv 3: Э|крт [8:3], see 
окр“ in 40204 frg. 1 ii 26, ZakuA [Sync.] in 6:7), and is presented 
as the eighth Watcher in 6:7 (Sync.), who in 8:3 (Sync.) teaches 
дєроокотїау. The latter term is most probably corrupt for 
dotepooKkontav (С), (107) taught in the Gizeh text by Xa0(0&A, 
probably corrupt for “Zakiel.” (108) The term дотєроокотїау 
comes from the noun dotnp, à, gen. йстёрос “star, or shooting 
star," (109) and verb околёо, “behold, contemplate,” and in the 
context of 14:8, 11, 17 should mean “watching of the shooting 
stars." Hence the first part of the Greek compound term corresponds 
to Ppt “shooting stars," and thus its meaning does not unequivocally 
overlap with àotpookoníav “star watching" (110) (8:3 [Sync.]). 

It is difficult to find in the text of the EAE a whole section dedi- 
cated to the shooting stars, although one finds rare references there to 
kakkabu rabü (Sum. MUL GAL), (111) “a great star" that falls 
(тадати), (112) flares up (sarähu), (113) or flashes (sararu). (114) A 
flashing star is sometimes compared to a torch (dipdru): (115) “Ifa 
star flashes like a torch (ki GIS.di-pa-ri) from the east and sets in the 
east: the main army of the enemy may fall.” (116) In another case 
from the EAE section dedicated to weather phenomena the fragmen- 
tary text suggests that the same term is identified with a celestial phe- 
nomenon: “If a torch is seen in the sky [ ].” (117) Additionally, the 
same term metaphorically refers to Babylonian gods, and is found in 


(107) Charles (1906: 18, n. 9) considers Gdotepookoníav (С) to be corrupt for 
дєросколіам in 8:3 (Sync.); note that it is easier to explain the omission of -от- 
from дотероокотїау than the addition of the same two letters to d£pookoníav. 

(108) See Charles 1906: 18, n. 8; Milik 1976: 159, n. b. 

(109) See LSJ dotnp, ô, gen. дотёрос, L1. “star, shooting star, or meteor”; 2. 
“flame, light, fire"; ботїр лётртуос “meteoric stone." The term dotepookoníav is 
a compound noun where the first part is a noun with a consonant stem: dotep-o- 
сколіам; cf. Smyth 1984: 5873. 

(110) See the Greek noun ботроу, то, mostly in plural, “the stars” in LSJ, s.v. 
The term йстросколіду is a compound noun where the first part is a noun with a 
consonant stem &otp-o-okoníav. 

(111) Tablet 16, omen 5, see Weidner 1954/56: 74, n. 12. A falling star may 
also be simply called kakkabu, cf. CAD K, kakkabu 2. Shooting stars can be found not 
only in the EAE series, but also in the Summa álu series, cf. Rochberg-Halton 1988: 
61—62. For the occurrences in the section of the EAE dedicated to the planets, see 
CAD S, saräru meaning B. 

(112) See CAD МЛ, maqátu meaning If. 

(113) See CAD S, sarahu meaning C 1a referring to the shooting stars or plan- 
ets. 

(114) See CAD S, saräru meaning В 1, said mainly of shooting stars. 

(115) See CADD 

(116) Parpola 1993: 89, no. 111,1. 3—4; see Hunger 1992: 170, no. 303, r. 2-5. 

(117) [Summa di]-pa-ru ina Same innamirma | |, see CAD D diparu a. 
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personal names: Bél-dipari “Bél-is-my-torch.” (118) One is tempted 
to see a parallel development in Aramaic in relation to the term [рї 
and personal name of the Watcher ЭЭР”, where р” would come from 
Akkadian zigu or zigtu, “torch,” (119) a term parallel in meaning 
with dipäru. The term рт “torch” would denote in a figurative sense 
a shooting star, similarly to the Akkadian term dipdru. If the pro- 
posed interpretation is correct, such a development must have oc- 
curred in Aramaic astronomical/astrological literature, because ziqu 
or zigtu in Akkadian are not attested in relation with the stars. (120) 
On the basis of the Greek translation of үр” іп / Enoch one should 
render the Aramaic term with “shooting stars.” 

The “signs of the earth” (no. 10, vx | “| л) are listed among 
expressions relating to celestial divination (no. 9, “signs of the shoot- 
ing stars,” no. 11, “signs of the sun”). The principal series of terres- 
trial divination (Summa Glu ina melé Sakin, “If a city is set on a 
height”) (121) composed of around one hundred twenty tablets con- 
tained omina related to the following topics: house, main place of 
human inhabitation (tablets 1-53); fields and gardens located in the 
city area (tablets 54—60); rivers and water courses in the city area 
(tablets 61-63); birds (tablets 64-79); behavior of human beings and 
animals (tablets 80-87); weather in the city (tablet 88); light given 
by lamps and torches (tablets 91-94); prayer (tablets 95-96); sexual 
behavior of men (tablets 103—104); family relations (tablet 105); reli- 
gious processions (tablet 120). The content of tablets 90, 97—102, 
106-119 is either not clearly understood or not known. The listing of 
the “signs of the earth” with celestial divination in 8:3 does not seem 
to be haphazard. The “Diviner’s Manual” lists the incipits of tablets 
with terrestrial divination, then incipits of tablets containing celestial 
divination. Then the author comments on the relationship of these 
two types of divination: “ Sky and earth both produce portents; 
though appearing separately, they are not separate (because) sky and 
earth are related. A sign that portends evil in the sky is (also) evil on 


(118) See CAD D diparu b. 

(119) CAD Z, ziqu B, s. fem., “torch”, and ziqtu, s.fem., with the same mean- 
ing; Kaufman (1974: 115-116) affirms that the relationship of the Akkadian terms 
with the Aramaic 2204 “shooting star" are unclear, although he does not exclude it 
altogether. For the overview of the use of pt in various contexts, see Langlois 2008: 
260—261, who translates эр" with “bourrasque de El," or *météore de El.” 

(120) In Tg. Neofiti Exod 20:2 and 3, not based on the biblical text, the word 
of God is compared to shooting stars (ГР), lightning’s (77773), and torches of 
fire (797 77299). The use of the Greek loan word 1555 “a torch” (cf. Харлбс, Map- 
716.506, fj, “a torch") shows that the text sees a parallelism between the movement of 
the shooting stars, lightning’s, and the irregular light of a torch. The description of the 
movement of the word of God before its being engraved on the tables of the covenant 
reminds one of the irregular movement of a meteor: “It flew and circled in the air of 
the heavens and came back...”; cf. also Tg. Ps.-J. Exod 20:2, 3. 

(121) For the general overview of the series see Moren 1978; for partial publi- 
cation of the series, see Freedman 1998 and Freedman 2006. 
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earth, one that portends evil on earth is evil in the sky.” (122) In or- 
der, therefore, to correctly interpret the signs of the earth, one has to 
read them in conjunction with the signs of the sky. This principle 
seems to account in the cuneiform texts for listing celestial divination 
catalogues together with the catalogues referring to the terrestrial 
divination series. (123) The interrelation between celestial and terres- 
trial divination in ancient Babylonia is additionally stressed by the 
hemerological series /4диг ipus (“he tore down, he built") in which 
the thematic order of omina in the first part ($$ 1-66) essentially fol- 
lows the order found in the Summa alu series, while the thematic or- 
der in the second part ($$ 67—104) reflects the order of the Eniima 
Anu Enlil series. (124) Note that IqiSa’s library from Uruk included 
the tablets of the Summa Glu series together with the fragments of the 
EAE texts. (125) 

Both the Gizeh translation and Syncellus’ text preserve the same 
term in a slightly different form: dotpooKoniav (Sync.), “star 
watching," where the second element -сколісу comes from the verb 
скопёо “behold, contemplate,” found also in connection with the 
observation of the stars and of the solar eclipse. (126) The Greek term 
does not seem to have a corresponding equivalent in the Aramaic text 
in the form it is known today, and it can hardly refer to the classical 
Enüma Anu Enlil written tradition, because it clearly refers to star 
watching, without any association with the term “signs” (pwm 
стиєїа). On the other hand, it is found in the list together with celes- 
tial divination, similarly to Isa 47:13 which speaks about those who 
gaze at the stars (32123 ам'пл/ої Ордутес тоїбс йстёрос) in the as- 
trological context. 

The satire against the Babylonian asipu represented under the 
guise of the fallen Watchers becomes even more pungent when one 
reads the rest of the story in / En. 8-11. The asipu were supposed to 
free the ill person from the illness with the application of their medi- 
cal and magical knowledge, linked with purification rites and the ex- 
pulsion of the demonic forces. The opposite happens in the case of 
the Watchers' didactic activity, which, together with the intercourse 
with women, leads to their uncleanness, to the oppression of human- 


(122) lines 39-42, text and translation by Oppenheim (1974: 200, 204). 

(123) See Freedman 1998: 322-323; Fincke 2001: 19—20. 

(124) For the text edition and French translation of the series iqqur ipus, see 
Labat 1965. 

(125) The “manual of the exorcist” (KAR 44, r. 16) cites among the literature 
to study and consult by the asipu also the Summa alu series; see Bottéro 1985: 85. 
Additionally, tablets 1 and 2 of the sakikkü diagnostic series contained signs concern- 
ing terrestrial divination, while tablet 2 specifically cites omens that are excerpts from 
the Summa Glu series, see HeeBel 2001-2002. 

(126) See LSJ, s.v. okoneb® = сколёо “behold, contemplate (rather of par- 
ticulars than universals, of which бєсрес is more commonly used, but oi тоу rov 
&xAginovta Өвюробутєс Kai oxonobpevor, Plato, Phaedrus, 99d).” 
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ity, violence, death, and destruction. This is why the whole earth has 
to be healed from its wounds caused by the didactic activity of the 
Watchers (10:7), the Watchers are imprisoned (10:4—5, 11-14), and 
their descendants, giants, called bastards or half-breeds (10:9) are to 
be destroyed (10:9—10). Thus the role of the physician/magician who 
uses scribal knowledge and magic to heal the patient and expel de- 
mons or ghosts of the dead is denigrated with the indication of the 
results opposed to those expected from an asipu. The denigration of 
the role of the asipu in relation to their function as exorcists continues 
in the development of the story in / En. 12-16. The giants are called 
evil spirits, and from the bodies of the fallen giants there arise evil 
spirits (15:8—16:1) that oppress humanity until the day of the great 
judgement. Additionally, the incantations and spells administered by 
the dsipu were intended to free the patient from all sorts of evil, 
while, according to / En. 9:8 the Watchers teach the women charms 
for producing hatred (uiontpa [Sync.]). (127) 

The above analysis of some parts of Jewish Aramaic literature 
indicates that on the one hand the Jewish scribes accepted the Ara- 
maic version of the cuneiform scholarship related with time measure- 
ments, although deeply rooted in the Akkadian astrological tradition. 
The case of the Visions of Levi shows the same tendency to accept the 
Aramaic form of the Sumero-Akkadian lexical tradition in the educa- 
tion of the priestly apprentices. Levi is depicted as an ideal priest and 
scribe who wholeheartedly embraces the Aramaic learning (199), and 
presents it as the main object of study and teaching for his sons/ pu- 
pils. On the other hand, the association of Babylonian magic and 
scribal learning with the Watchers points to a strong condemnation of 
Babylonian scholarship that is eventually destined to be destroyed by 
the flood together with the main bearers of this tradition—priestly 
exorcists disguised as Watchers. 

If the myth of the Watchers was composed in Babylonia, as the 
above analysis suggests, one is tempted to transfer the opposition be- 
tween Aramaic 920 and Akkadian fupsarrütu to the world of social 
opposition between the Babylonian priestly scribes (tupSarru) versed 
in cuneiform literature and the sepiru, bilingual scribes writing in 
Aramaic on parchment and papyrus. As the extensive genealogies of 
the Кай and asipu show, the priestly families of cuneiform scribes in 
the Persian and Seleucid periods belonged to important strata of Ba- 
bylonian society. There are not genealogies of sepiru preserved, and 
their social status appears to be much lower than that of the 
cuneiform scribes. (128) In Seleucid Uruk and earlier they are mostly 


(127) The text of the Enochic myth provides additional indications that 
strengthen the connection between the asipu and Watchers. Since the present research 
is coming to its close, a full explanation must await another occasion. 

(128) Cf. McEwan, 1981: 30: “The sepiru never bears a clan affiliation and 
thus may be considered to have held an inferior social status to that of the fupsarru. 
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found as witnesses in legal contracts and economic transactions, and 
rarely as one of the party; (129) however, in the Neo-Assyrian period 
the term is associated with other officials in the provincial govern- 
ment and central administration. (130) Since they wrote on parch- 
ment, their literary activity is today lost. 

It is not certain whether the Jewish composers of the Watchers’ 
myth were priests, although thematic and literary contacts between 
Enochic literature and the Visions of Levi suggests a strong relation- 
ship with Levitical priesthood. Additionally, little is known about the 
sepiru, so that even the genealogy of the term is disputed. However, 
the presentation of both Levi and Enoch as students of 550 indicates 
a strong relationship with Aramaic scholarship influenced by 
Akkadian cuneiform literature. It is not clear whether the Aramaic 
texts that show the influence of Akkadian scribal tradition were writ- 
ten by Jewish scholars, or whether they were only adopted and 
adapted to the cultural and religious structure of Judaism. In the 
former case one has to assume that the Jewish boys went through the 
long process of cuneiform education, which is not attested in histori- 
cal sources from Babylonia. (131) The latter option seems to be more 
attractive in view of the available evidence: Aramaic versions of the 
lexical lists (VLev 32a-36), lunar visibility periods (40208 and 
40209), general characterization of Babylonian magic and divination 
(40201 frg. 1 iv; 40202 frg. 1 iii). Thus while the Watchers and their 
Babylonian scholarship inevitably lead to the destruction of the flood, 
the astronomical/astrological lore in Aramaic is eventually classified 
as revealed by God through the intermediary of His angel Uriel. The 
Late Babylonian cultural and religious milieu was the place where 
both the AAB and the myth of the Watchers (J En. 6-11) arose, and 
against which they have to be interpreted. Once these Aramaic texts 
were brought to Judaea, the contact with Babylonian culture and reli- 
gion was probably lost, and the texts began to live an independent life 
within the structure of the Second Temple Judaism. One cannot ex- 


This accords well with what is known of the sepiru in earlier periods, when he is also 
thought to have had an inferior social status.” The office of sepiru is attested in 
cuneiform literature from the Neo-Assyrian Period through the Seleucid period, 
usually in witness lists. 

(129) Note Enoch’s presentation as witness in relation to his scribal activities in 
Jub. 4:18-19, 23-24. 

(130) See Pearce 1999:357—360; note also the tale about Ahiqar and the Persian 
court setting in the fragmentary story recounted in 40550. 

(131) The tales of Daniel and his companions at the court of Babylonian rulers 
(Dan 1—6) present the Jewish boys incorporated into the structure of Babylonian edu- 
cation and learned magi only to show the superiority of their intelligence due to their 
piety and faithfulness to the God of Israel. The Akkadianims in Aramaic of Daniel 
point to the language used in Babylonia at the time and are not a proof of the compe- 
tence in Akkadian of those who composed the tales, while the text can hardly be inter- 
preted as containing a historical account, cf. Müller 1976. 
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clude the possibility, though, that contacts with Babylonian learning 
centres continued until the end of cuneiform culture, contributing to 
the development of Enochic traditions, perhaps even until the de- 
struction of the temple by the Romans. Our knowledge in this respect 
is, however, more than limited. 


Henryk DRAWNEL 
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DN UND 293% 


Ein Beitrag zum hebräischen Lexikon und 
zum Verhältnis von CD zu /QS 


Die Bedeutung der hebräischen Verbalwurzel mx, die neben biblischen 
und rabbinischen Belegen auch in CD XX 7 und 40266 frag. 11,15 
begegnet, ist umstritten. Da in JQS VII 24 und VIII 34 in vergleichbaren 
Aussagen sich stattdessen das Hitpa'el von 299 findet, gehen einige Forscher 
davon aus, dass beide Ausdrücke an diesen Stellen letztlich synonym seien. 
SchlieBlich wurde kürzlich darauf verwiesen, dass in einigen Targumtexten 
MIN mit 2?» wiedergegeben wird, worin man den exegetischen Hintergrund 
der angenommenen Synonomie sehen kónnte. Eine genaue Durchsicht der 
biblischen und rabbinischen Belege ergibt jedoch, dass mx Handlungen 
bezeichnet, die erwünscht oder nutz- bzw. interessenorientiert sind. Diese 
Bedeutung liegt offenkundig auch in den CD-Belegen vor. Eine Analyse der 
Aussagen von CD und 105 zeigt, dass der Wechsel in der Terminologie sich 
einem Wechsel der Aussageintention und nicht einem synonymen Gebrauch 
beider Wórter verdankt. Und eine Analyse der Targumtexte ergibt, dass 
die Wiedergabe mit 399 dort das Ergebnis einer späteren Entwicklung 
der palästinischen Targumtradition ist und zudem 399 eine völlig andere 
Konnotation aufweist. 


The meaning of Hebrew nix — known not only from the Bible and rab- 
binic texts but also found in CD XX 7 and 40266 frag. 11,15 — is debatted. 
Since in comparable contexts, /QS VII 24 and VIII 34 has 27% hitpa'el in- 
stead of MN, some assume both to be synonymous. Finally, it was pointed 
out that some Targums translate MIX using 339 which could be taken as the 
exegetical background of the alleged synonymity. But an analysis of the 
biblical and rabbinical texts reveals that nix denotes a desirable acting or an 
acting lead by benefit or interest — a meaning also to be found in CD. On the 
other hand, the terminological change between CD and /QS is obviously 
based on a change of intention and not on a synonymity of both words. 
Finally, an analysis of the targumic texts reveals, that the use of 270 there is 
the result of a later development and that 39S is used in a completely differ- 
ent meaning. 
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NCD XX 7 und 4Q266 frag. 11,15 begegnet jeweils im Kontext 
[= Bestimmungen zum Ausschluss eines Mitgliedes aus der Ge- 

meinschaft die Bestimmung, dass niemand DN mit (8У) diesem 
machen soll. CD XX 7 spezifiziert dies mit maya рла "im Hin- 
blick auf Besitz und Dienst". 

Die genaue Bedeutung der Wurzel MK an diesen beiden Stellen 
ist umstritten, (1) was die Unsicherheit hinsichtlich ihrer Grundbe- 
deutung in der bisherigen lexikalischen Forschung widerspiegelt. Da 
sie im Alten Testament und im rabbinischen Schrifttum in unter- 
schiedlichen Kontexten begegnet, gehen die jeweiligen Wörterbücher 
auch von unterschiedlichen Bedeutungen aus. So setzt man für die 
alttestamentlichen Stellen (Gen 34:15,22,23; 2 Kön 12:9) „willfah- 
ren, einverstanden sein“ an, (2) worauf sich die Übersetzung der Be- 
lege in den Qumrantexten mit „to agree with“ (3) berufen können. 
Dabei ist umstritten, ob man die biblischen Formen als Qal (Ges'®) 
oder als Nif‘al (HAL) interpretieren soll. 

Im Gegensatz dazu bieten die traditionellen Wörterbücher für die 
rabbinischen Texte für mx Nif'al die Bedeutung „etwas nutzen, et- 
was genießen, gern haben“, (4) was sich in den Übersetzungen der 
Qumranbelege mit „to derive benefit from him“ (5), „have any 
enjoyment of him“ (6) oder „shall profit him“ (7) niederschlägt. Da 
beides (8) an den jeweiligen Stellen nicht so recht zu passen scheint, 


(1) Eine Übersicht über die gängigen Übersetzungen findet sich bei J. Joosten, 
Wap залоз "MN" Эуюл NNT «коріл гүйлт "nm? mro, Megillot 1 (2003): 226- 
219 (222-223). 

(2) Vgl. W. Gesenius, Hebrdisches und Aramdisches Handworterbuch tiber das 
Alte Testament (18. Aufl, bearb. u. hg. v. В. Meyer u. H. Donner [= Сеѕ!®], Lf. 1, 
Berlin u.a., 1987), 28b: ,,willfahren, einverstanden sein“; W. Baumgartner, Hebrdi- 
sches und aramdisches Lexikon zum Alten Testament (3. Aufl. [= HAL], Lf. 1, 
Leiden, 1967), 25b: „einwilligen, willfahren“; D.J. Clines (Hg.), The Dictionary of 
Classical Hebrew (= DCH) (1, Sheffield, 1993), 165b; diese Deutung wurde dann im 
neuzeitlichen Hebráischen wieder aufgegriffen, vgl. E. Ben Yehuda, Thesaurus totius 
hebraitatis et veteris et recentioris (= Thesaurus) (I, New York — London, 1960), 
122a. 

(3) So z.B. Ch. Rabin, The Zadokite Documents (Oxford, ?1958), 38; L. H. 
Schiffman, The Halakhah at Qumran (StJLA 16: Leiden, 1975), 58 (mit direktem 
Verweis auf 2 Kón 12:9); M. Knibb, The Qumran Community (CCWJCW 2: Cam- 
bridge, 1987), 70; F. García Martínez — E. Tigchelaar, The Dead Sea Scrolls Study 
Edition (Leiden u.a., 22000), 597 (zu 40266 frag, 11,15); DCH. 

(4) Vgl. z.B. J. Levy, Wörterbuch über die Talmudim und Midraschim (1, 
Berlin — Wien, ?1924), 48b: ,,gern haben; insbesondere geniessen, vergnügt sein, 
Nutzen haben“; M. Jastrow, A Dictionary of the Targumim, the Talmud Babli and 
Yerushalmi, and the Midrashic Literature (І, London, 1886), 36a ,,to be suited, 
pleased, whence to be gratified, to enjoy“; Thesaurus I, 123a-b; vgl. schon A. Kohut 
(Hg.), Aruch Completum (I, Wien, 1878), 330, s.v. nN. 

(5) So J.M. Baumgarten in Qumran Cave 4. XIII: The Damascus Document 
(4Q266-273), (DJD 18: Oxford, 1996), 77, zu 40266 frag. 11,15. 

(6) So der Alternativvorschlag von Rabin (vgl. Anm. 3). 

(7) S. Schechter, Fragments of a Zadokite Work (Cambridge, 1910), 75. 

(8) Worauf sich die Übersetzung bei B.Z. Wacholder, The New Damascus 
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hat schon Schechter (9) vermutet, dass NN hier de facto mit der be- 
sonderen Bedeutung ,,sich verbinden, gemein machen“, ,,gemein- 
schaftliche Sache machen“ vorliege, was in vielen Ubersetzungen 
aufgegriffen wurde (10) — zumal in ähnlichen Kontexten in /QS VII 
24 und VIII 23 vergleichbare Formulierungen mit 27% Hitpa'el be- 
gegnen. (11) Letzteres wurde jüngst von Jan Joosten (12) aufgegrif- 
fen, der diese Sonderbedeutung als Aufnahme einer Auslegung von 
mix in Gen 34 erklären will, die auch in einigen Targumtraditionen 
begegne. 

Bevor man sich aber náher mit dieser These auseinandersetzt, 
sollte man zunächst an Hand der Belegstellen und ihrer Kontexte prü- 
fen, inwieweit die divergierenden Angaben der Wörterbücher zum 
Alten Testament und zum rabbinischen Schrifttum zutreffen oder ob 
hier nicht doch eine gemeinsame semantische Grundlage zu finden 
ist, von der her dann auch die Belege aus der CD-Tradition erklärt 
werden kónnen. Zu diesem Zweck werde ich zuerst die nicht- 
qumranischen Belege jeweils kurz in ihrem Kontext analysieren und 
die Beobachtungen zu einer Beschreibung des semantischen Feldes 
von DN zusammenfassen, um von dort her zu einer Deutung der 
Belege in CD und 4Q266 zu kommen. Auf Grund dieser Ergebnisse 
kann dann eine Einschátzung darüber gegeben werden, ob der 
qumranische Gebrauch sich problemlos in die hebräische Sprachge- 
schichte einfügt oder eine Sonderentwicklung auf Grund exegetischer 
Traditionen zu Gen 34 darstellt, wie es von Joosten vorgeschlagen 
wurde. 


Der alttestamentliche Befund 


Die vier Belege der Wurzel NN begegnen im Alten Testament 
lediglich in zwei Kontexten: zum einen in der Erzáhlung über Dina, 
Gen 34 (V. 15, 22, 23), zum anderen im Kontext der Neuregelung der 
Abgaben zur Tempelerhaltung durch Joas, 2 Kón 12:6-17 (V. 9). 
In beiden Fallen beschreibt die Wurzel die Reaktion auf den Wunsch 
eines anderen hinsichtlich dessen, was man (nicht) tun soll. 

In Gen 34 schlägt einerseits Hamor der Sippe Dinas vor, sich bei 
ihm niederzulassen und mit seiner Gruppe zu verschwägern (V. 8-9). 


Document (STDJ 56; Leiden, 2007), 107, im Sinne von ,,to welcome“ stützt, bleibt 
mir verborgen. 

(9) Vgl. Anm. 7. 

(10) So z.B. E. Lohse, Die Texte aus Qumran (Darmstadt, 21981), 105; J.M. 
Baumgarten — D. Schwartz in PThSDSSP 2, 1995, 35; García Martínez — Tigchelaar 
(vgl. Anm. 3), 579 zu CD XX 7; bezeichnend auch C.M. Murphy, Wealth in the Dead 
Sea Scrolls and in the Qumran Community (STDJ 40: Leiden, 2002), die als Bedeu- 
tung von MX in Qumran zwar „to agree with“ angibt (91.493, vgl. o. Anm. 3), dies 
aber im Sinne von ,,forming partnerships with“ verstehen will (222). 

(11) Schon Rabin (vgl. Anm. 3) hat auf die Nähe von CD XX 7 zu /OS VIII 23 
aufmerksam gemacht; vgl. auch Lohse (Anm. 10) 291; Murphy (Anm. 10) 222. 

(12) Vgl. Anm. 1. 
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Andererseits stellen diese die Annahme des Angebots unter den Vor- 
behalt, dass sich die Leute Hamors beschneiden lassen (V. 15-17). In 
beiden Fallen wird die Annahme des Vorschlages bzw. die Bereit- 
schaft, entsprechend zu handeln, mit MN ausgedrückt, wobei mit 5 
sowohl der Adressat (V. 15, 22, 23) als auch die Explikation der 
Handlung angeführt werden kann, in die man einwilligt oder sich be- 
reit erklärt zu tun (V. 22). 

In 2 Kön 12:9 bezeichnet mW ganz analog das Einverständnis 
bzw. die Bereitschaft der Priester, dem Vorschlag Joas’ zu folgen, 
dass sie in Zukunft nicht mehr das Geld zur Bauerhaltung des Tem- 
pels einsammeln sollten (V. 8). Zugleich entbindet dies sie aber auch 
von der Verpflichtung, sich um die Baumaßnahmen zu kümmern 
(V. 9). Die Betonung dieser positiven Folge des kóniglichen Wun- 
sches für die Priester in V. 9 zeigt deutlich, dass mx hier nicht ein- 
fach den Gehorsam gegenüber dem Befehl einer absoluten Macht 
konnotiert. Vielmehr bezeichnet die Wurzel die Bereitschaft oder das 
Einverständnis der Priester, die im Sozialgefüge des kónigzeitlichen 
Judas durchaus eine eigenstündige politische Macht darstellten, auf 
den Wunsch des jungen Kónigs einzugehen. Dabei wird wie in Gen 
34:22 die Handlung, auf die sich mx bezieht, mit 5 eingeführt. 

Dieser eindeutige Befund erlaubt jedoch noch nicht, den Bedeu- 
tungshorizont von DN enger abzugrenzen. Zwei wesentliche Fragen 
lásst die spárliche Beleglage im Alten Testament offen: 


a) Der Verbalstamm der Belege ist unklar, da es sich bei den 
vorliegenden Formen (13) jeweils um Qal oder Nif'al handeln 
kann — selbst wenn man die masoretische Vokalisierung be- 
achtet. 

b) Offen bleibt letztlich auch, ob mx an den genannten Stellen 
primar die Einwilligung der Subjekte bezeichnet, also im 
Sinne von ,,willens sein, etwas zu tun“ oder ,,jemandem zu 
Willen sein* zu verstehen ist, oder aber der Ton auf dem 
Handlungsaspekt liegt: ,,entsprechend einem Interesse oder 
wunschgemäß handeln“. (14) 


Mittelhebräisch 


Die Belege für MN aus dem rabbinischen Schrifttum (15) sind 
hinsichtlich der sich bei den biblisch-hebräischen Belegen stellenden 


(13) ээх" (Gen 34:22), nxn (2 Kön 12:9), mi (Gen 34:15), AMIN (Gen 34:23). 

(14) Dabei könnte man als Indiz für letzteres anführen, dass die alternative 
Zurückweisung des Vorschlages in Gen 34 in V. 14 mit 70% formuliert wird, was den 
Blick auf die Handlungs- und nicht auf die Absichtsebene lenkt. Jedoch gehört dieser 
Vers wohl nicht ursprünglich zu der Grunderzählung, zu der V. 15 und 22-23 gehören; 
vgl. Verf., „We Have a Little Sister“, in: Henten, Jan Willem — Brenner, Athalya, 
Families and Family Relations (STAR 2: Leiden, 2000), 49-80 [63-64]. 

(15) Die Belege sind recht einfach über die Internet-Datenbank Ma’agarim der 
Academy of the Hebrew Language in Jerusalem (http://hebrew-treasures.huji.ac.il/) 
zu finden, die die Texte auf der Grundlage der besten Manuskripte bietet. Die Text- 
zitate in diesem Aufsatz beruhen auf den dort gebotenen Textversionen. 
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Fragen eindeutiger: 


a) In diesen Schriften wird mx durchweg im Nif'al benutzt. 

b) Die reflexive Konnotation des Nif'al kommt darin zum Aus- 
druck, dass nix Nif'al das Handeln in einem positiven Bezug 
auf den Handelnden im Sinne von ,,im Hinblick auf/für sich 
selbst handeln“ bezeichnet. Die Handlung selbst wird durch 
die Wurzel nicht spezifiziert. Wenn sie oder der Kontext, in 
dem sich das Handeln ereignet, konkretisiert werden sollen, 
so werden die entsprechenden Angaben zumeist mit 2 einge- 
leitet. Entsprechend kann die Phrase mit 2 häufig mit 
(etwas) für sich selbst nutzen“ übersetzt werden. Diese tran- 
sitive Wiedergabe sollte jedoch nicht darüber hinwegtäu- 
schen, dass die Phrase korrekter — aber weniger elegant — mit 
„ап etwas im Hinblick auf sich selbst — und insbesondere im 
Hinblick auf das eigene Wohl oder die eigenen Interessen — 
handeln“ zu übersetzen wäre. 


Besonders deutlich wird der reflexive Aspekt des im Hinblick 
auf sich selber Handelns in der wohl ursprünglichen Fassung von 
mAb 4,5 ann qa von Bor mmn гама min 52 кл (16): „Jeder, der 
die Tora für sich selbst nutzt (der für sich persónlichen Nutzen aus 
den Worten der Tora zieht), der entfernt sein Leben aus der Welt.“ Es 
liegt auf der Hand, dass die Aussage des persónlichen Nutzens der 
Handlung hier allein nx Миа] eignet und nicht vom Kontext her ein- 
getragen wird — und ohne diese Konnotation von nix Nif'al ware der 
Satz unverständlich. Zugleich ist auch deutlich, dass nix Nif'al eben 
nicht einfach ,,etwas nutzen, etwas genieDen, gern haben“ bedeutet, 
wie es die gängigen Wörterbücher suggerieren, (17) sondern in be- 
sonderem Maße der reflexive Aspekt des Eigennutzes — also eben das 
reflexive Element des Nif'als - zum Ausdruck kommt. 

Entsprechend begegnet nix Nif‘al zusammen mit 3 in dem Ver- 
bot, das Lehrhaus für private Tätigkeiten oder Vorteile — und sei es 
nur zum Schutz vor Hitze oder Wärme, zum Essen oder Trinken oder 
ähnlichem — zu nutzen (Meg 2,18). (18) bMeg 28b erklärt dazu, dass 
aber die Weisen und ihre Schüler die Lehrhäuser für sich nutzen dür- 
fen, da es ja eigentlich ihre eigenen Hauser seien. (19) 


(16) Vgl. die Kaufmann-Handschrift; diese Textform anstatt des häufig in den 
Ausgaben zu findenden 7n ist auch in einer Mekhilta-Tradition zu Din 33:2 be- 
legt, vgl. M. Kahana, 72927 nsn wixa nwa 02279 хпозооп үз 0981, Tarbiz 57 
(1987/88): 165-201 (194, Z. 7-8). 

(17) Vgl. Anm. 4; mithin ist auch der etymologische Hinweis, der sich noch in 
Ges!? findet irreführend, wo als Bedeutung für mittelhebräisch mx Nif'al schlicht 
„gern haben, genießen“ angeben wird (28b). 

(18) DR msa mann "55 лізпа ла oi» wb WNS тор үлд JAM рк nYo ло 
PRI упа голою pi тла PW ро тла pnw TiO тла poow рка мами зол navi msn 
тла pw. 

(19) 79 кч 219 үс уйл” ^02 poma anton тээл RIN "юк n3 PMR pi 
PIIT RN°2 712372 WD 219 2 уул". 
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Diese Konnotation lässt sich auch an den meisten anderen Stel- 
len aufweisen, an denen das Wort im rabbinischen Schrifttum begeg- 
net. Dabei ergibt sich aber auch, dass mix Nifal den Aspekt des 
persónlichen Nutzens lediglich als semantisch reflexive Aussage im 
Sinne von „für sich (selbst) nutzen“ und nicht als ethische Kategorie 
des „Eigennutzes“ konnotiert. 

So wird mx Nif'al + 2 auch für die Aussage benutzt, dass die 
Priester gewisse Abgaben für sich bzw. nach ihren eigenen Vorstel- 
lungen nutzen dürfen, seien es Salz und Holz beim Opfer (mSeq 7,7; 
tSeq 3,4 (20), bMen 21b; vgl. LevR 2,9) oder die Наше von Tieren, 
deren Unreinheit erst nachträglich festgestellt wird (mEd 2,2; mZeb 
12,4 (21); bZeb 104a). Nach mBer 8,6 (22) darf man über eine 
Lampe erst dann den Segen sprechen, wenn ihr Licht so hell gewor- 
den ist, dass man es für sich nutzen kónnte. (23) bJoma 11a (24) dis- 
kutiert die Frage, inwieweit Räume, die Frauen für sich selbst nutzen, 
mit einer Mesusa zu versehen sind, wobei die Diskussion dort zeigt, 
dass es sich hier um eine private Nutzung der Ráume zum Bad oder 
Ankleiden handelt. 

Entsprechend kann auch mw Nif'al in dem Kontext gebraucht 
werden, wo es darum geht, dass etwas ausschlieDlich für die Nutzung 
durch eine Person oder einen Personenkreis gedacht ist. So wird das 
Gebot in Dtn 17:18-20, dass ein Kónig sich eine Abschrift der Tora 
schreiben und konsultieren soll, dahingehend ausgelegt, dass jeder 
einzelne Kónig eine solche Tora für sich anfertigen und sie allein für 
sich nutzen darf, aber nicht die seiner Vorgänger: 902 MNI NT xov 
1903 xox v maux (tSan 4,7 (25)). 

Von hierher erklären sich auch die Stellen, an denen гэх Nif'al 
erscheint, ohne dass dort der persónliche Nutzen des Subjekts im 
Vordergrund steht. Es ist dabei jeweils von Objekten die Rede, die 
speziell für eine Gruppe zur Durchführung ihrer Aufgabe gedacht 
oder per se im persónlichen Gebrauch sind. Ersteres ist der Fall 
in tSeq 2,6, wo die Gerätschaften, die die Priester im Tempel brau- 
chen, als solche bezeichnet werden, die die Priester für sich — d.h. für 
ihre priesterliche Tätigkeit — nutzen. (26) Letzteres begegnet z.B. im 


(20) Gerade der Kontext von Seq 3,4 macht deutlich, dass es hier um den Nut- 
zen ,,fiir sich“ bzw. fiir Zwecke, die der Handelnde selbst bestimmt, geht. 

(21) Dass hier nicht einfach gemeint ist, dass die Priester die Haut benutzen 
diirfen, sondern dass sie sie fiir sich benutzen diirfen, macht der Kontext von mZeb 
12,4 deutlich, in dem es darum geht, wann die Haute den Priestern gehóren. 

(22) Vel. jEr 22b; jAZ 39c; bBer53b; GenR 3,6; Sof 20,2; Tanh Wayyigas 6. 

(23) Als Beispiel nennt jBer 12c unter anderem den Fall, dass es dafür aus- 
reicht, dass eine Frau spinnen kann. 

(24) Vgl. auch den kleinen Traktat Mezuza 1,4. 

(25) Vgl. Sifre Рт 160; jSan 20c; bSan 21a hat hierfür які (Wilna: ка) 
Hitpael, dass den Aspekt des (negativen) Eigennutzes einbringt. 

(26) үлз rmi шэлэлт Dha mpm пулотолт anm non. 
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Kontext von Festtagsgeboten zur Bezeichnung von Dingen, die man 
an einem Festtag schicken darf: , Was auch immer man am Festtag 
selbst benutzen kónnte, darf man schicken* (mBes 1,10 (27)). 

Dass mw Nif'al aber selbst noch im amoräischen Hebräischen 
(und hier insbesondere in Palästina) die Konnotation einer Handlung 
hat, die dem Handelnden dahingehend „nutzt“, dass sie ihm Befriedi- 
gung bringt, macht der euphemistische Gebrauch für eine zum Orgas- 
mus führende sexuelle Betätigung deutlich. So findet sich im Kontext 
der halachischen Beurteilung von Ejakulaten die Phrase xy яко 
mna mmi „er sah sich selbst in einem Traum für sich selbst befrie- 
digend handelnd“. (28) 


Auswertung 


Auf Grund der Beobachtungen zum mittelhebräischen Gebrauch 
von mix Nif'al ergibt sich folgendes Bild: 

Die Wurzel bezeichnet eine Handlung, die dem Interesse einer 
Person dient, zu ihren Gunsten geschieht oder ihr adáquat ist. Dieser 
Aspekt ist offenkundig unlósbar mit der Wurzel verbunden, so dass 
die reflexive Konnotation des Nif'als sich auf diesen bezieht und ent- 
sprechend den Nutzen bzw. das Interesse des Handelnden selbst zum 
Ausdruck bringt. 

Von hieraus wird der Gebrauch der Wurzel in Gen 34 und 2 Kón 
12 verständlich. In beiden Fallen bezeichnet es offenkundig eine 
Handlung, die dem Interesse eines anderen dient, wobei dies als 
Wunsch oder Vorschlag geäußert wurde. So sollte man in Gen 34:15, 
22 und 23 die Phrase 5 n im Sinne von ,,im Interesse des... han- 
deln“ verstehen, während man іп 2 Kön 12:9 das isolierte NIX mit 
„wunschgemäß handeln“ wiedergeben kann. Zugleich wird deutlich, 
dass in beiden Texten Qal vorliegt. 

Als Grundbedeutung für n ergibt sich damit, dass es eine 
Handlung bezeichnet, die erwünscht oder nutz- bzw. interessen- 
orientiert ist. Dabei eignet der Wurzel selbst nur die Konnotation der 
Nützlichkeit oder des Erwünscht-Seins. Für wen konkret dies gilt, ist 
entweder kontextuell zu bestimmen — etwa in der Angabe mit 5 und/ 
oder durch den Gebrauch nach einer Wunschäußerung — oder ergibt 
sich durch die im Nif'al morphologisch realisierte Konnotation der 
Reflexivitat. 


(27) гой prow aw ara 12 pmwv 92: aufgenommen in jSab 74; jBes 61a; 
bBes 15a. In diesen Kontext gehórt auch mSabb 3,6, wo von OI die Rede ist, das am 
Sabbat aus einer Lampe getropft ist. Am Sabbat darf man dies nicht nutzen (mnn PN 
1127). 

(28) jBer 6,c; Мота 44d; jTaan 64c. Dabei geht es nicht um Selbstbefriedi- 
gung, wie die dort zitierte Ansicht einiger Rabbinen zeigt, dass dies nur für einen 
Traum von einem Beischlaf mit einer Frau gelte. 
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mu in der Damaskusschrift 


Es stellt sich nun die Frage, inwieweit die beiden Belege von nix 
in der Damaskusschrift in dieses Bedeutungsfeld, das von den be- 
nachbarten Sprachstufen aufgespannt wird, eingeordnet werden kón- 
nen. 

Beide stehen im Kontext der Regelung zum Ausschluss eines 
Gruppenmitgliedes und beschreiben das Verhalten desjenigen, der 
offenkundig sich nicht von dem fernhält, der ausgeschlossen wurde. 
So bestimmt CD XX 7, dass man mit demjenigen (12%), dessen Unta- 
ten offiziell bekannt geworden sind und zu seinem (zeitweiligen) 
Ausschluss geführt haben, nicht nix machen darf in Bezug auf Besitz 
(m3) und/oder Arbeit/Dienst (111292): 771292 pna 10у WR ms ON. 

Die nächste Parallele zu der Verbindung von p7 und 77123 fin- 
det sich in CD X 18-20 (Il 40270 frag. 6 v 4) und 40264а frag. 1,6-7, 
wo unter anderem die Beschäftigung mit rechtlichen Fragen des Be- 
sitzes (РП) sowie mit der eigenen Arbeit (77139) am Sabbat verboten 
wird. So wie dort үл und 772% als ökonomische Begriffe gebraucht 
werden, dürfte diese Konnotation auch in CD XX 7 vorliegen. Dies 
passt gut zu dem oben gewonnenen Ergebnis, dass n'N ein Handeln 
bezeichnet, dass sich am Nutzen oder den Interessen einer der betei- 
ligten Personen orientiert. Mithin hat CD XX den ókonomischen 
Aspekt der NutznieBung im Umgang mit dem Ausgeschlossenen 
im Blick. Jedoch bleibt zu fragen, ob CD XX den Besitz und die 
Arbeit(skraft) des Ausgeschlossenen meint, deren NutznieBung ver- 
boten wird, oder die des Gemeinschaftsmitgliedes, die dann nicht in 
Gemeinschaft mit dem Ausgeschlossenen gewinnbringend eingesetzt 
werden dürfen. Oder will der Autor dadurch, dass er den konkreten 
Bezug von [їп und 772% zu den Beteiligten offen lässt, zum Aus- 
druck bringen, dass jeglicher ókonomischer Kontakt, der auf den 
Nutzen eines oder beider Personen ausgerichtet ist, zwischen einem 
Ausgeschlossenen und einen Mitglied der Gemeinschaft zu unterlas- 
sen ist? 

Eine Antwort auf diese Frage ergibt sich durch einen Blick auf 
den Kontext des zweiten Beleges in 4Q266 frag. 11,14-15. Dieser 
legt fest, dass auch derjenige, der mit (2У) einem Ausgeschlossenen 
mx macht, ebenfalls die Gemeinschaft verlassen muss. Dabei wird 
die Phrase ay mw zwar nicht wie in CD XX am Schluss erweitert, 
aber ihr geht eine recht eindeutige Beschreibung des Subjekts voraus: 


yoy mw? по (29)НЭг эл oU DIT SON DNA Уот пок | ox m nonvan xx" 


(29) Wohl so statt n>nwnm zu lesen, vgl. auch Joosten (Anm. 1) 222; Wachol- 
der (Anm. 8) 106. Von einem einleitenden 1, das z.B. Baumgarten in DJD XVIII an- 
nimmt, ist nicht nur auf PAM 43.277 und 42.390 keine Spur zu erkennen (der dunkle 
Fleck vor dem Wort ist ein Loch, dessen Leder nach links umgeklappt ist), sondern es 
fehlt auch der Platz für ein 1, will man nicht annehmen, dass hier der Wortabstand 
ungewóhnlich knapp ausgefallen ist. 
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„Und es verlässt (die Gemeinschaft) der, der weggeschickt worden ist, 
und derjenige, der von ihrem (30) Besitz sich ernährt 
und der sein Wohlergehen sucht, 


? 


und der mx mit ihm macht.“ 


Das Verhalten dieser Person hat folglich zwei komplementäre 
Aspekte: Zum einen kônnte er auf Kosten der Ubertreter leben oder 
anderweitig aus ihrem Eigentum Nutzen ziehen, zum anderen kónnte 
er für das Wohlergehen des Ausgeschlossenen tátig werden, worunter 
wohl in erster Linie Handlungen zu verstehen sind, die diesem nut- 
zen. 

Eine enge Parallele hat dies in CD VI 14-VII 1. Nach diesem 
Abschnitt soll man sich von den Verworfenen trennen und von gott- 
losem Besitz fernhalten (луп pira змії), der durch Frevel oder 
Ausbeutung erlangt wurde (VI 15-16). Dagegen gehórt zur Ethik 
der Gemeinschaftsglieder nicht nur, einander zu lieben, die Armen, 
Bedürftigen und Fremden zu unterstützen, sondern auch das Wohler- 
gehen des Genossen zu suchen (пх 20190 nw wx wv VI 20- 
VII 1). 

4Q266 spricht sich folglich sowohl dagegen aus, dass ein Mit- 
glied der Gemeinschaft NutznieBer eines Ausgestossenen ist, d.h. 
sich vom Besitz der auszuschlieBenden Gesetzesübertreter ernährt, 
was nach der Terminologie von CD VI man als frevelhaften Besitz 
bezeichnen kónnte, als auch dagegen, dass das Mitglied dem Ausge- 
stossenen zu Nutzen wäre — sich für das Wohlergehen eines anderen 
einzusetzen, kommt nach CD VI-VII ja nur den Gemeinschafts- 
gliedern zu. 

Es ist anzunehmen, dass CD XX derselbe Gedanke zu Grunde 
liegt und mithin die oben gestellte Frage dahingehend zu beantworten 
ist, dass der Autor mit seiner unspezifischen Ausdrucksweise eben 
jegliches ókonomisches Handeln, das dem Ausgestossenen oder sei- 
nem in der Gemeinschaft verbliebenen Partner Nutzen brächte, ver- 
bieten will. Dabei kommt aber weder diese Zweiseitigkeit noch der 
Aspekt des Nutzens in der Phrase 479292) пла zum Ausdruck. Ange- 
sichts des Ergebnisses jedoch, dass DN eine Handlung bezeichnet, die 
am Interesse oder Nutzen eines Beteiligten orientiert ist, ist dies auch 
nicht nótig — der Aspekt des Nutzens wird eben schon durch den 
Gebrauch der Wurzel гэх deutlich. Zugleich erklärt sich die in den 
anderen Textkorpora nicht begegnende Verbindung von DN mit БУ: 
Während auch in der Damaskusschrift wie in den rabbinischen 
Texten die sachlichen Objekte, auf die sich das Handeln bezieht, mit 
2 eingeleitet werden, kann natürlich der Handlungspartner hier nicht 
— wie in Gen 34:15, 22, 23 — mit З angeführt werden. Gen 34 zeigt, 


(30) Derer, die die von Gott gesetzten Grenzen übertreten und daher verflucht 
sind und ausgeschlossen werden sollen, vgl. Z. 12-14. 
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dass eine solche Konstruktion das Handeln zugunsten oder im Inter- 
esse des Gegeniiber zum Ausdruck bringen wiirde. Ziel der Aussagen 
in der Damaskusschrift ist aber, jegliches einem oder beiden Beteilig- 
ten nützliches ókonomisches Handeln auszuschlieBen. Folglich wird 
hier — analog etwa zu ПУ mwy — 29 im Sinne von „mit, in Bezug auf, 
an (jmd. handeln)“ gewählt. Entsprechend ist nv als Qal in der all- 
gemeinen Bedeutung ,,nutz-/interessenorientiert handeln“ zu inter- 
pretieren. So ergibt sich die Aussage, dass man mit einem Ausge- 
schlossenen in keinerlei ökonomisches Verhältnis - sei es 
hinsichtlich Besitz oder Arbeit — treten darf, das auf irgendeinen öko- 
nomischen Nutzen zieht — sei es für sich selbst oder für den Ausge- 
schlossenen. Man hat also jegliche Handlung zu unterlassen, bei der 
man vom Besitz des anderen profitieren oder seinem Wohlergehen 
nützlich sein Könnte, wie man es unter Aufnahme von 40266 auch 
formulieren Könnte. 

Zugleich wird auch verständlich, wieso in 40266 frag. 11,15 die- 
se Aussage mit einem einfachen 12У г ohne jede weitere Ergän- 
zung abgeschlossen werden kann. DN Qal + oy bedeutet eben schon 
für sich genommen „mit jemandem nutzorientiert umgehen“, was 
durchaus eine allgemeine Beschreibung insbesondere ökonomischer 
Beziehungen zueinander darstellt, die per se nutz- oder interessen- 
orientiert sind. 

Letztendlich nicht zu entscheiden ist aber, ob dort по» DN? WRN) 
ursprünglich zum vorangehenden Text wx) шилд 55v X WNT 
v?v wins gehört und somit dessen Einzelangaben zusammenfasst, 
oder ob das Nebeneinander dieser beiden Formulierungen sich einer 
nachträglichen Verknüpfung zweier Textversionen bzw. der Einfü- 
gung einer paraphrasierenden Glosse verdankt; dabei wäre dann aber 
eine solche Glosse in 12170 WIT SWRI ann YV NDR WNT zu sehen. 
Für eine solche Textgeschichte könnte die nachträglich getilgte Wie- 
derholung des nonwan (31) vor my my wx) sprechen, die zwar dem 
nonwan vor 0170 wit IWNI ond 55v WN WNN entspricht, aber 
inhaltlich hier einen Überschuss bildet. De facto aber lassen sich 
yos mw? эрх) полоюл und v T OR) шилд Уот эх кт nonvan 
залою als zwei Versionen ein und derselben Aussage verstehen, die 
eben dann entweder aus verschiedenen Quellen hier zusammenge- 
führt wurden, oder bei der die langere Version nichts anderes als eine 
Paraphrase der kürzeren ist, die fälschlicherweise in den Text geraten 
ist. (32) 

(31) Zur Lesung vgl. Anm. 29. 

(32) Mit E. Tov, Scribal Practices and Approaches Reflected in the Texts 
Found in the Judean Desert (STDJ 54: Leiden, 2004), 203, ist eine vertikale Dittogra- 
phie hier aber auch nicht vóllig auszuschlieBen. Es ist aber zu beachten, dass die nach- 
trágliche Tilgung des Wortes wahrscheinlich nicht vom Schreiber der Rolle selbst 
durchgeführt wurde. Dieser scheut sich nicht, überfüssige Wórter recht kráftig so aus- 


zustreichen, dass ihre Identifizierung schon Mühe machen kann (vgl. etwa Frag. la 
22; 61c 1; 11,16), oder mit gleich zwei Strichen (vgl. z.B. frag. 5 ii 13). Im vorlie- 
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Wie dem auch sei, als Zwischenergebnis bleibt festzuhalten, dass 
der Gebrauch von nix in den angeführten Texten der CD-Tradition 
sich problemlos in das semantische Feld einordnen lässt, das auf 
Grund der biblischen und rabbinischen Belege zu bestimmen ist. ГЭХ 
begegnet in unseren Texten also nicht mit einer speziellen Bedeu- 
tung, deren Entwicklung etwa mit Jan Joosten auf eine besondere 
Auslegungstradition von Gen 34 zurückzuführen ware. 

Dennoch stellt sich die Frage, wie der Befund zu klären ist, dass 
einerseits in ähnlichen Aussagen in Qumran 27% Hitpa'el begegnet, 
andererseits einige Targumtraditionen ebenfalls 29% im "tpa'al zur 
Wiedergabe von nx in Gen 34 verwenden. Um diese Frage zu beant- 
worten, soll zunächst das Verhältnis der 239-Aussagen in Qumran zu 
den verwandten nw-Stellen untersucht und schließlich ein Blick auf 
die fraglichen Targumtraditionen geworfen werden. 


29% Hitpa'el und nix in Qumran 


Schon ein erster Blick auf die Stellen in /OS, die 27% Hitpa'el 
in ähnlichen Kontexten wie DN in der Damaskusschrift aufweisen, 
ergibt neben Ubereinstimmungen signifikante Abweichungen. So 
ordnet /QS VII 24-25 zwar ebenfalls die Verstoßung eines Menschen 
an, der sich seinerseits nicht von einem Verstossenen trennt, be- 
schreibt diesen aber mit folgenden Worten 


“ло IN INIT 10У | злуг NOIR TT WIRD DIR) 


»Und jemand von den Leuten der Gemeinschaft, der sich mit ihm 
einlässt in Bezug auf seine Reinheit oder auf seinen Besitz...“ 


Nach /QS VII besteht die Bestrafung eines vorsätzlichen Sün- 


ders darin, dass man ihn fortschickt und er nicht wieder zuriickkehren 
darf 


927 | 50% ınzy ny» mna vpn WIND vw Dyn m 


,und keiner von den Leuten der Heiligkeit darf sich einlassen auf 


seinen Besitz oder mit seinem Rat in Bezug auf irgendeine Angelegen- 
heit.“ (Z. 23-24) 


Der weitere Kontext macht deutlich, was mit ,,sich einlassen... 
mit seinem Rat“ gemeint ist. So bestimmen Z. 24-25 als Urteil gegen 
den, der aus Versehen gefehlt hat, dass ,,er von der Reinheit und dem 
Rat abgesondert werde“ (пзул pa) лллюл үз 91311) und er für zwei 
Jahre niemanden richten und auch in keiner Angelegenheit um Rat 
gefragt werden darf (пху 5» эу Эко дїр). Die Anordnung, ihn von 


genden Fall wurde das Wort mit einem sehr dünnen Strich umrahmt (ahnlich frag. 1a 
22) und mit einem so schwachen Strich durchgestrichen, dass er mehrfach unterbro- 
chen und auch nur in den letzten Zeichen auszumachen ist. War sich der Korrektor 
nicht sicher, ob das Wort wirklich gelóscht werden sollte, weil er den Text aus einer 
anderen Rezension so oder áhnlich kannte? 
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der Reinheit abzusondern, korrespondiert dabei mit dem Verbot in 
VII 24-25, sich mit einem Verstossenen im Hinblick auf seine Rein- 
heit einzulassen. Es kann wohl kaum bezweifelt werden, dass dort 
„seine Reinheit“ sich auf das Mitglied der Gemeinschaft bezieht und 
nicht auf den wegen seines Frevels Ausgestossenen, der nach VIII 24 
ja von der Reinheit (der Gemeinde) abgesondert werden soll. Mithin 
steht in VII 24-25 nicht eine Absonderung von dem Ausgestossenen 
im Hinblick auf den Besitz oder anderer ókonomischer Nutzen im 
Mittelpunkt des Interesses, sondern an erster Stelle die Vermeidung 
eines Kontaktes, der die Reinheit der verbleibenden Mitglieder tan- 
giert. Und auch in VIII 23-24 ist der ókonomische Aspekt nur ein 
Teilaspekt neben dem explizit angeführten Aspekt, dass man den Rat 
des Verstossenen meiden soll. Aber auch hier steht offenkundig der 
Reinheitsgedanke im Hintergrund, wofür nicht nur die oben genannte 
Fortsetzung der Bestimmung spricht, sondern auch die Bezeichnung 
vnpn v, die an dieser Stelle offenkundig den kultisch relevanten 
Unterschied zwischen den Mitgliedern der Gemeinschaft und dem 
Ausgestossenen betont. Dem entspricht, dass in /QS V 13.18-20 der 
Begriff vmpn WwW im Kontext der Frage von Reinheit begegnet. 

Mithin spielt im Gegensatz zu 4Q266 frag. 11 und CD XX der 
dkonomische Aspekt des Besitzes in den Belegstellen aus /QS keine 
zentrale Rolle — und erst recht nicht der Gedanke, dass man daraus 
Nutzen ziehen kónnte. Umgekehrt spielt das kultische Motiv der 
Reinheit in den entsprechenden Anordnungen der Damaskusschrift 
keine Rolle. (33) 

Man erkennt also einen signifikanten Unterschied des motiv- 
lichen Hintergrundes beider Traditionen: in der Sektenregel ist es der 
Gedanke, dass der Ausgestossene als unrein gilt, so dass jeder Kon- 
takt mit ihm zu vermeiden ist. Dem entspricht auch der Gebrauch von 
29% Hitpa'el in /QS VI 16-17, wonach ein Eintretender erst nach ei- 
nem Jahr der Prüfung die Reinheit (пало) der Vollmitglieder berüh- 
ren und an deren Besitz teilhaben darf (0°277 үлэ 299m). Diese Be- 
stimmung ist komplementär zu der des Ausschlusses in /QS VII und 
VIII und auch hier begegnen dieselben Motive und Begriffe. Die 
enge Verbindung, die 17% Hitpa'el gerade in der Konnotation des 
„Sich-Einlassen mit jemanden, d.h. in Kontakt mit ihm kommen“ zu 
dem Aspekt der Verunreinigung in Qumran hat, erhellt z.B. auch aus 
4Q274 frag. 1 i 5, wo der verunreinigende Umgang einer blutflüss- 
igen Frau mit jemand anderen durch diesen Ausdruck bezeichnet 
wird. / QS bedient sich hier also einer geprägten Terminologie. 


(33) Vgl. auch die Beobachtungen von Murphy (Anm. 10), die zu dem Ergebnis 
kommt, dass zwar sowohl die Damaskusschrift als auch / QS ein grosses Interesse an 
Fragen des Eigentums haben, aber erstere dies insbesondere aus einer sozial-ókono- 
mischen Perspektive betrachtet, letztere aber vom Ideal einer neuen Gemeinschaft auf 
der Grundlage des Bundes ausgeht (162), wobei hier unter anderem das Motiv einer 
heiligen Einheit und des kultischen Opfers eine wesentliche Rolle spielt (161). 
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Die CD-Tradition rekuriert aber eben nicht auf diesen motiv- 
lichen Hintergrund der Reinheit, sondern auf das Motiv des ókonomi- 
schen Nutzens, der im Handeln gegenüber dem Ausgestossenen 
liegen kónnte. Wahrscheinlich greift sie dabei eine ältere weisheit- 
liche Tradition auf. So spricht offenbar ein Spruch des Ahiqar davon, 
dass ein guter Mensch, der die bóse Tat eines anderen erkennt oder 
sieht, mit diesem keinen ókonomischen Kontakt mehr haben wird. 
(34) Zu diesem motivlichen Hintergrund passt perfekt der Gebrauch 
von nix, das den Nutzen oder das Interesse konnotiert, aus dem her- 
aus eine Handlung geschieht. Mithin wurde nw hier nicht als Syn- 
onym für 29% Hitpa'el verwendet, sondern bewusst für die besondere 
Aussageintention des Kontextes gewählt. Beide Termini erscheinen 
in den unterschiedlichen Kontexten in ihrer jeweiligen spezifischen 
und voneinander unterschiedlichen Gebrauchsweise. 

Die Gemeinsamkeit zwischen beiden Traditionen liegt aber dar- 
in, dass einerseits der ókonomische Aspekt des (gemeinsam genutz- 
ten) Besitzes als ein wesentlicher Aspekt der Verbindung zwischen 
den Mitgliedern der Gemeinschaft bzw. des unerwünschten Kontak- 
tes zu einem Aufenseiter gesehen wird, (35) andererseits hierfür die- 
selbe Terminologie für diesen Besitz — л (und 77139) — gebraucht 
wird. Dies illustriert, dass beide Traditionen trotz ihrer jeweils eige- 
nen Ausprágung sich einer gruppeninternen Terminologie bedient 
haben, sie aber variierten. Dabei lässt diese Terminologie auch noch 
weitere Varianten zu. So ist das negative Pendant zum Abstandhalten 
gegenüber dem Sünder nach /QS V 14 das ,sich nicht verbinden mit 
ihm in Bezug auf seine Arbeit und seinen Besitz“: У чп” N? 
19721 7722, was bis auf das Prädikat nahezu wörtlich WN гэх YN 
mmasa maa wy in CD XX 7 entspricht. Und /05 IX 8 verbietet die 
Verbindung des Gemeinschaftsbesitzes mit dem Besitz trügerischer 
Leute unter Gebrauch von 299 und үл: ^v үл пу шил 199m OX 
maan, was insbesondere /QS VII 24-25 und VIII 23-24 variiert. 


29% Ttpa'al und mx in Gen 34 


Wenn somit in der qumranischen Tradition лэх und 27У Hitpa'el 
nicht einfach als Synonyme gebraucht werden oder austauschbar 
sind, sondern die jeweils besondere Aussageintention der Kontexte 
widerspiegeln, so stellt sich abschließend die Frage nach dem Ver- 
hältnis von aramäisch 29% ‘Itpa‘al und hebrüisch mw in einigen 
Targumin zu Gen 34. 

So gibt Targum Neofiti I in Gen 34:15,22,23 MT 5 snm 
mit 5 29904/29971 wieder. Dem entspricht eine palästinische Targum- 


(34) Vgl. Ah МП 5-6 (= Cowley 163-164/TAD C1.1 99-100); zum Text vgl. 
Verf., Die Sprache der Ahiqarsprüche (BZAW 194: Berlin, 1990), 10.17. 

(35) Dies ist bei einer Gemeinschaft, die die Idee des Gemeinschaftseigentums 
praktiziert, sicher nicht überraschend. 
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tradition, die im Ms. C aus der Kairoer Genizah belegt ist, (36) aber 
nur in V. 22 үу pa9osr bietet. Dagegen hat sie in V. 15 und 23 
T2? mne bzw. ПИ о mne, was der samaritanischen Targumtradition 
entspricht, die in V. 15, 22 und 23 ein "Itpe'al von лї? mit folgendem 
5 aufweist. Der Gebrauch von mw in diesem Kontext beruht auf der 
(nicht nur) im Aramäischen belegten Konnotation der Wurzel im 
Sinne von „sich (im Hinblick auf eine Sache) angleichen“ > ,,iiber- 
einstimmen, zustimmen". (37) 

Offenkundig liegt aber mit mw eine alte palästinisch-aramäische 
(38) Interpretation von MX in Gen 34 vor, die schon den LXX- Über- 
setzer beeinflusst hat. Nur so erklárt sich, dass die LXX in Gen 34 an 
allen drei Stellen das auf den ersten Blick verwunderliche Passiv von 
ópoióo im Sinne von „gleich (gemacht) werden“ aufweist — eine 
durchaus treffende (wenn auch nicht an diesen Stellen!) Übersetzung 
von aramäisch mw im t-Stamm. (39) 

Die Interpretation von MN mit der Wurzel mw war aber inhaltlich 
nicht unproblematisch. Von ihr aus konnte Gen 34:15,22,23 auch 
dahingehend missverstanden werden, dass die Sippe Jakobs und die 
Sichemiten sich einander angleichen sollten, was der Intention des 
Textes widerspricht. Dieser erwartet eine Angleichung nur von den 
Sichemiten, die sich beschneiden lassen sollen (V. 15.22). So ver- 
wundert es nicht, dass auch spätere palästinische Targumisten eine 
bessere Lósung suchten. Dabei darf als erste erhaltene Stufe die Ver- 
sion des Ms. C aus der Kairoer Genizah gelten, die zunächst in V. 22 
statt mw das “Прага! von 25У einsetzt. Dass dies ausgerechnet in die- 
sem Vers zuerst geschah, liegt wohl darin begründet, dass gerade hier 
die Gleichheitsaussage syntaktisch eng in einem Satz mit dem Motiv 
verbunden ist, ein Volk zu werden. Dieses ist seinerseits mit dem 
Vorschlag aus V. 9 verbunden, dass man sich durch Heirat miteinan- 
der versippen solle (vgl. V. 16). Und so dürfte der Gebrauch von 55У 
"Прага! in V. 22 kaum von der sprachlich unauffälligen und verbreite- 
ten Wiedergabe von MT "nnnm „sich verschwägern“ in V. 9 mit 
29% "Itpa'al in der Bedeutung „sich versippen“ (40) zu trennen sein. 


(36) Vgl. die Edition in M.L. Klein, Genizah Manuscripts of Palestinian 
Targum to the Pentateuch (1, Cincinnati, 1986). 

(37) Vgl. schon TAD B2 11,2-3 im juridischen Kontext яти» | уппок TIMIN 
“Wir haben uns geeinigt/sind übereingekommen (anders TAD: ,,we have acted as 
equals“, vgl. aber J. Hoftijzer — K. Jongeling, Dicitonary of the North-West Semitic 
Inscriptions [HO I 21,2: Leiden, 1995], 1117; K. Beyer, Die aramdischen Texte vom 
Toten Meer, ([Góttingen, 1984], 704.) Diese Bedeutungsnuance findet sich dann auch 
in den spáteren Dialekten in den verschiedenen Stámmen. Der juridische Gebrauch ist 
z.B. auch im "Ethpe'el im Syrischen im Kontext von Kauf/Verkauf belegt. 

(38) Dagegen hat Onkelos, Pseudo-Jonatan und Peschitta hier Formen von /0°5 
оро. 

(39) Vel. auch Т. Muraoka, А Greek-English Lexicon of the Septuagint (Louvain 
— Paris — Dudley, MA, 2002), 405b. 

(40) Vel. Ms. C, Neofiti I, Pseudo-Jonatan und einige samaritanische Targum- 
texte. 
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Neofiti I repräsentiert dann eine spätere Stufe, in der dieses 270 
"Itpa'al dann die Formen von nw auch in У. 15 und 23 verdrängt hat. 
Damit ergibt sich zusammenfassend folgendes wahrscheinliche Bild 
der Entwicklung der Wiedergabe von MX in Gen 34 in der palästini- 
schen Tragumtradition: 


(a) V. 15.22.23 = nw (vgl. samaritanische Targumtradition, LXX) 
> (Б) V. 15.23 = mw, aber V. 22 = 359 (< V. 9; Ms. С) 
> (с) V. 15.22.23 = any (Neofiti 1) 


In jedem Fall dürfte deutlich sein, dass 27% 'Itpa'al in diesen 
Versen wie in V. 9 im Sinne von „sich versippen, vermischen“ zu 
verstehen ist (41) und damit doch in einer etwas spezielleren Bedeu- 
tung vorliegt als 29% Hitpa'el in /QS. Und wenn die oben gebotene 
diachrone Erklárung der palästinischen Targumtraditionen zutrifft, so 
ist sein Gebrauch in Gen 34:15,22,23 als Wiedergabe von hebräisch 
DN erst das Ergebnis einer späteren Entwicklung, die ihrerseits 
jedoch vóllig aus Gen 34 (insbesondere aus 34:9) ableitbar ist. Mit- 
hin gibt es keine direkte Verbindung zwischen dem Wechsel von mx 
und 27% Hitpa'el in Qumran, der sich aus unterschiedlichen Aussage- 
tendenzen erklärt, und der Wiedergabe von гэх mit 39S ’Itpa’al in ei- 
nigen palästinischen Targumtraditionen, die in irgendeiner Weise die 
Semantik von гэх in den qumranischen Texten beeinflusst hätte kön- 
nen. Eine kritische Durchsicht des Gebrauches dieses Lexems zeigt 
hingegen, dass sich auch die qumranischen Belege problemlos in das 
allgemeine Bedeutungsfeld der hebräischen Wurzel einordnen lassen 
und daher keinen Einfluss einer besonderen exegetischen Tradition 
erkennen läßt. 
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(41) So z.B. auch M.L. Klein (Anm. 36) 68.70; M. McNamara, Targum Neo- 
fiti 1: Genesis (The Aramaic Bible 14: 1992), 162-163. Anders M. Sokoloff, A 
Dictionary of Jewish Palestinian Aramaic of the Byzantine Period (Ramat Gan, 
22002), s.v. 27% 3#, der das Wort sowohl in Ms. C als auch Neofiti I in У. 15, 22 und 
23, nicht aber in V. 9, als "Itpa'al von 399 in der Bedeutung „to be pleasing“ ableiten 
will. Aber nicht nur die Bildung mit oy in Ms. C und die Identität der Phrasen mit 
ihrem Gebrauch in V. 9 passt besser zur Ableitung von 399 in der Bedeutung ,,vermi- 
schen, verbinden“, раа! „vermischt, versippt sein/werden“ (bei Sokoloff 299 1#), 
sondern auch die Tatsache, dass ein раа] oder ähnlicher Stamm von 27% #3 nicht 
belegt ist und die Wurzel zudem ein seltenes hebräisches Lehnwort im palästinischen 
Aramäischen darstellt. 


DUALISM IN THE VISIONS OF 
AMRAM* 


NE OF THE central characteristics of the sectarian scrolls from 
Qumran lies in their all-inclusive dualistic view of the world. 
The celebrated section known as the “Treatise of the Two 
Spirits" in /QS III-IV represents a prominent example of this thor- 
oughgoing dualistic perspective. (1) According to the Rule of the 
Community, the universe is divided into two realms controlled by two 
Spirits, the Spirit of Light and the Spirit of Darkness. These two Spir- 
its rule over the “Sons of Light" and the “Sons of Darkness" respec- 
tively. Each of these latter groups is similarly ruled by an Angel - the 
"Prince of Light" and the "Prince of Darkness." Further dualistic 
descriptions occur in other sectarian compositions, such as the War 
Scroll (ТОМУ col. I (2), 4QCatena* (40177) frgs. 12-13 col. I, (3) 
and 4QCurses (40280). (4) 
The library at Qumran contains many texts written in a style and 
characterized by a set of ideas and terms that differ from the literature 
attributed to the sectarian community. It is noteworthy that these 


* This article was written as part of a research project entitled “The Patriarchs 
and the Book of Genesis in the Dead Sea Scrolls," directed by Profs. Devorah Dimant 
(Haifa) and Reinhard Kratz (Góttingen) and funded by the Deutsche Forschungs- 
gemeinschaft. 

(1) See E. Qimron and J.H. Charlesworth, “Rule of the Community," in The 
Dead Sea Scrolls: Hebrew, Aramaic and Greek Texts with English Translation. 
Vol. 1: Rule of the Community and Related Documents (ed. J.H. Charlesworth, 
Tübingen: Mohr Siebeck/Louisville: John Knox, 1994), 14—19. 

(2) See J. Duhaime, “War Scroll,” The Dead Sea Scrolls: Hebrew, Aramaic 
and Greek Texts with English Translation. Vol. 2: Damascus Document, War Scroll 
and Related Documents (ed. J.H. Charlesworth, Tiibingen: Mohr Siebeck/Louisville: 
John Knox, 1995), 96-99. 

(3) See J. Milgrom, “Catena A”, in The Dead Sea Scrolls: Hebrew, Aramaic 
and Greek Texts with English Translation, Vol. 6B: Pesharim, Other Commentaries 
and Related Documents (ed. J.H. Charlesworth; Tübingen: Mohr Siebeck/Louisville: 
John Knox, 2002), 296-97. 

(4) See B. Nitzan, “4QCurses,” in Qumran Cave 4, XX: Poetical and Litur- 
gical Texts, Part 2 (DJD XXIX; ed. E. Chazon et al.; Oxford: Clarendon, 1999), 1-8. 
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compositions are not informed by a dualistic perspective, although 
some contain individual dualistic elements without exhibiting a sys- 
tematic dualistic framework. While much has been written on the 
dualism characteristic of the sectarian literature, (5) much less discus- 
sion has been devoted to the dualistic elements found within the non- 
sectarian texts, especially the Aramaic documents. (6) This study 
hopes to rectify this circumstance in modest form by examining the 
Visions of Amram, which form part of the Aramaic testamentary 
literature from Qumran. (7) 


(5) For recent general studies, see J. Frey, “Different Patterns of Dualistic 
Thought in the Qumran Library: Reflection on their Background and History,” in 
Legal Texts and Legal Issues: Proceedings of the Second Meeting of the International 
Organization for Qumran Studies, Cambridge 1995 (STJD 23; ed. M. Bernstein, 
F. Garcia Martinez, and J. Kampen; Leiden: Brill, 1997), 275-335; M. Kister, “On 
Good and Evil: The Theological Foundation of the Qumran Community,” The 
Qumran Scrolls and Their World (ed. M. Kister; Jerusalem: Ben-Zvi Institute, 2009), 
2:497—528 (Hebrew). Frey emphasizes the fact that the sectarian dualistic ideology 
displays significant differences on the basis of which the texts may be distinguished 
from one another, suggesting a classification of the dualistic perception of sectarian 
literature according to four categories: cosmic dualism, spatial dualism, eschato- 
logical dualism, and ethical dualism. Kister disputes this framework, arguing that, de- 
spite the fact that the sectarian literature does not exhibit a coherent theological per- 
spective, cosmic dualism is indistinguishable from ethical and/or eschatological 
dualism, since the ideas which inform each type are so closely intertwined. In his 
view, the sectarian literature reflects the concept of a linkage between the evil regnant 
in the world and that embedded in human nature. 

(6) A limited number of discussions of the dualist outlook(s) exhibited by the 
non-sectarian, including Aramaic, compositions within the Qumran library is avail- 
able: see D. Dimant, “Dualism at Qumran: New Perspective,” in Caves of Enlighten- 
ment: Proceedings of the American School of Oriental Research — Dead Sea Scrolls 
Jubilee Symposium (ed. J.H. Charlesworth; North Richland Hills: Bibal Press, 1998), 
55-73; Frey, “Different Patterns of Dualistic Thought in the Qumran Library,” 
316-22. Dimant argues that the dualistic phraseology found in the book of Jubilees, 
1 Enoch, and the Aramaic texts from Qumran reflects the belief that demons are 
impure and malevolent spirits who inflict sickness and disease upon sinners, further 
suggesting the prevalence of a relationship between the presence of demons and the 
notion of darkness in both the sectarian and non-sectarian writings from Qumran. 
Frey maintains that cosmic dualism originated in pre-Essene priestly circles, including 
the Aramaic Levi Document (1Q21, 40213-214 and 4Q540—541), the Testament of 
Qahat (40542), and the Visions of Amram (40543-548) in this category. 

(7) For testamentary literature, see D. Dimant, “The Testament as a Literary 
Form in Early Jewish Pseudepigraphic Literature,” in Proceedings of the Eighth 
World Congress of Jewish Studies (Jerusalem, August 16—21, 1981, [1982]), 79-83; 
idem, “Old Testament Pseudepigrapha at Qumran,” in The Bible and The Dead Sea 
Scrolls. Vol. 2: The Dead Sea Scrolls and the Qumran Community (ed. J.H. Charles- 
worth; Waco, Texas: Baylor University Press, 2006), 447-67. In his early publication 
of the Visions of Amram, Milik classified the composition as belonging to the testa- 
mentary genre, being followed in this view by Kobelski and Puech: J.T. Milik, 
*4QVisions de ‘Amram et un citation d’Origene,” RB 79 (1972), 77; P.J. Kobelski, 
Melchizedek and Melchiresa’ (CBQMS 10; Washington, DC: Catholic Biblical Asso- 
ciation of America, 1981), 24; E. Puech, “4QVisions de Amram ar*®,” Qumran 
grotte 4, XXII: Textes araméens, premiér partie: 4Q529-549 (DJD XXXI; Oxford: 
Clarendon, 2001), 283. 
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The six copies of the Visions of Amram (4Q543—548) comprise 
the visions which Amram receives and subsequently recounts to his 
sons on his deathbed. (8) The composition’s literary genre corre- 
sponds to the Aramaic testamentary literature from Qumran and the 
Greek Testament of the Twelve Patriarchs. The paleographic dating 
assigns the earliest manuscripts to the mid-second century B.C.E. (9) 

In one of the passages in the Visions of Amram — preserved in 
four copies -Amram sees a vision of two angels, one governing the 
domain of darkness, the other the domain of light. (10) The fullest 
and best-preserved of the four versions is found in 4Q544 frgs. 1-3. 
The full significance of this scene can only be understood in light of 
its context, a virtually-complete description being extrapolated from 
the two versions found in 40544 and 4Q545. 

The text commences with a description of Amram's final words 
to his sons (40543 frgs. 1a-c and 2a-b // 40545 frg. Та // 40546 frg. 
1). This is followed by a depiction of the burial of Amram’s fathers in 
Canaan — most probably his grandfather Levi and his brothers 
(40543 frgs. 3-4 // 40544 frg. 1:1—9 // 40545 frg. 1a-b: 11-19 // 
40546 frg. 2 // 4Q547 frgs. 1-2:1-8). (11) The final scene describes 
Amram's vision of two angels (40543 frgs. 5-10 // 40544 frg. 1:10— 
frg. 3 // 40546 frg. 4 // 40547 frgs. 1-2:9-13). Significantly, the 
sections portraying the burial of his fathers and the apparition of the 
angels are juxtaposed. (12) 


(8) For the full editio princeps, see Puech, “4QVisions de Amram art,” 283- 
405. This contains 40549, despite the doubt regarding the propriety of its link to the 
Visions of Amram, which Puech notes. Tov and Perry's DSSR edition also includes 
4Q549 as part of the Visions of Amram. For the question regarding whether 40548 
should be regarded as a sixth copy of the Visions of Amram, see below. 

(9) The paleographic dating of 40545, 40544, and 40547 assigns the scrolls to 
the second half of the second century B.C.E. 40545 and 4Q546 are assigned to the first 
half of the first century B.C.E., and 40548 and 40549 to the second half of the first 
century B.C.E. Puech (“4QVisions de Amram ar*?," 285) suggests that the Visions of 
Amram were composed not later than the first half of the second century B.C.E., 
although an earlier date in the third or even fourth century B.C.E. cannot be excluded. 

(10) Parallels to this passage are preserved in 40543 frgs. 5-10; 40544 
frg. 1:9-frg. 3; 40546 frg. 4; 40547 frgs. 1-2: 9-13; 40546 frgs. 5 and 22 possibly 
also belong to this passage. 

(11) The Hebrew Bible contains no mention of the burial of Joseph's brothers 
in Canaan. A similar description of Amram's journey to and sojourn in Canaan during 
a military conflict between Egypt and Canaan occurs in Jubilees 46: see B. Halpern- 
Amaru, “Burying the Fathers: Exegetical Strategies and Source Traditions in Jubilees 
46," in Reworking the Bible: Apocryphal and Related Texts at Qumran (ed. E.G. 
Chazon et al.; STDJ 58; Leiden: Brill, 2005), 135—52; C. Werman, “The Aramaic 
Sources of the Book of Jubilees," Meghillot 8-9 (forthcoming) (Hebrew). Werman 
suggests that the description in the Visions of Amram constitutes the source used by 
the author of Jubilees, the text in the latter (Jubilees 46) being reshaped as part of the 
writer's polemic against the anti-Semitic tendencies exhibited by Hellenistic authors. 

(12) See 40544 frg. 1. The passage describing the burial of Amram's fathers 
ends at line 9, the scene of Amram's vision about the angels commencing at line 10 in 
the same fragment. 
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The description of the meeting between Amram and the two 
angels is detailed and vivid. Its first important feature is the occur- 
rence of the encounter within a dream-vision (Non °ч ANN Sina 
40544 frg. 1:10). Dream-visions are a common motif in the Aramaic 
pseudepigraphic literature from Qumran, as well as in various con- 
temporary apocalypses, (13) typically relating past events and proph- 
esying future ones. Amram’s dream-vision is exceptional in this 
regard, since it relates neither to the past nor to the future but is 
concerned with the present. 

In the dream, Amram sees two figures striving over his own 
person, possibly regarding his fate (40544 frg. 1:10-11), giving him 
to understand that the world is ruled by two opposing forces. Hence- 
forth and until the end of the scene, the text records a direct exchange 
between Amram and the two figures. During this conversation, the 
angels provide detailed answers to Amram's questions. In the first 
fragment, the responses come from both angels (see the first person 
plural “we” [Nim] in lines 11-12), while the second fragment 
contains only a single speaker — most likely the Angel of Light. The 
celestial beings explain that each one rules over a part of the human 
world (40544 frg. 1:12). One angel rules over all that is light, from 
the height to the depths (40544 frg. 2:16); the other, named Malchi- 
resha, controls all the darkness filling the world (40544 frg. 2:13- 
15). 

Although the description of two figures ruling over the realms of 
light and darkness exhibits a clearly dualistic framework, the dualism 
which appears in the Visions of Amram differs significantly from the 
dualistic presentation known from such sectarian compositions as 
105 Ш:15-17 and CD 1:7, ХШ:12. The latter passages/scrolls 
exhibit an ideology combining dualism and determinism wherein the 
division of reality into two domains is predestined at Creation, every 
individual's place in one domain or the other being determined at 
birth. 

The Visions of Amram diverges from this portrayal in presenting 
a more nuanced form of dualism in which the deterministic compo- 
nent is far more ambiguous. In 40544 frg. 1:12, Amram is asked by 
which of the two angels he prefers to be ruled. (14) In frg. 2, it is 
clear that he places himself under the governance of the angel who 


(13) Cf. Dan 2:1-3; 4QEn* (40206) 4 ii 1; 4QEnGiants^ (40530) 21-6-12, 6, 
16, 23; 1ОарСеп (1020) ХЇХ: 14. For a recent study of dream visions in /QapGen, 
see E. Eshel, *The Dream Visions in the Noah's Story of the Genesis Apocryphon 
and Related Texts," Northern Lights on the Dead Sea Scrolls: Proceeding of the 
Nordic Qumran Network 2003-2006 (STJD 80; ed. A.K. Petersen et. al.; Leiden: 
Brill 2009), 41-62. 

(14) Kister points to a similarity in this connection with the story related by 
Xenophon concerning Hercules, who must choose between following virtue or vice 
(Memorabilia 2.21—33). Xenophon presents the good and evil paths by personifying 
them as two women: see Kister, “On Good and Evil," 521. 
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opposes “Malchiresha,” although the way in which the Angel of 
Light assumes this status in Amram’s life remains obscure. While frg. 
1 suggests that is a consequence of Amram’s personal decision, frg. 2 
appears to carry no such element of free choice. 

Strikingly, the description of Amram’s encounter with the angels 
in the Visions of Amram offers no moral guidelines regarding good or 
evil. While it is clear that the figure of Malchiresha controls a group 
of people, no indication is given as to the nature of their sins or trans- 
gressions. Being neither polemic nor apologetic in nature, the de- 
scription differs from the dualistic descriptions of the sectarian litera- 
ture, which are full of vehement invective against the wicked and 
fulsome praise of the righteous. 

The Visions of Amram also employs the designations “Sons of 
Light" (ҝә: 22) and “Sons of Darkness” (Короп 712) which form 
part of the terminology prevalent in the sectarian literature. Although 
these epithets occur solely in 40548, a manuscript generally consid- 
ered to constitute a copy of the Visions of Amram, scholars have 
tended to view their presence as indicative of the fact that a dualism 
similar to that of the Qumran sectarian literature also exists in the 
Visions of Amram. A closer examination of the text, however, reveals 
that 40548 possesses distinctive features not shared by other copies 
of the Visions of Amram. (15) Its content does not overlap with any of 
the five copies of the Visions of Amram; it does not mention 
Amram’s name; and it is written in a different literary fashion which 
takes the form of sapiental instructions given in the second person 
plural (ans) - a style not found in the Visions of Amram. Since the 
question of the relationship between manuscript 40548 and the 
Visions of Amram requires further investigation and the literary asso- 
ciation between the two texts is dubious, in my opinion, (16) an inte- 
gral link between the terms “Sons of light” and “Sons of darkness” 
and the Visions of Amram must be questioned. 

The fragmentary text indicates that the name “Malchiresha” is 
one of three names by which this dark figure is known. (17) Since the 


(15) A recently published article on the Visions of Amram does not regard this 
manuscript as one of the copies of the former composition, although it provides 
no indication of the reason why its author adopts this view: see R. Duke, “Moses’ 
Hebrew name: The Evidence of the Visions of Amram,” DSD 14 (2007): 34-48. 

(16) A link may well exist, however, between 4Q548 and another Aramaic 
work from Qumran, the Testament of Qahat (4Q542). These two texts share a com- 
mon literary style and terminology, leading to the possibility that 40548 may in fact 
constitute another Qumran copy of the Testament of Qahat. I hope to discuss this 
issue at greater depth in a separate article. 

(17) This understanding is inferred from two pieces of evidence. Firstly, a waw 
(“апа”) followed by the name Malchiresha appears in frg. 2, line 13. The fact that a 
space is missing preceding this waw allows speculation regarding other names given 
to this dark spirit. Secondly, in frg. 3 the angel refers to “three names" (imaw nnn) 
with respect to the dark spirit. 
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two other names have not been preserved, however, they remain un- 
known. The designation “Malchiresha” employed as an epithet for an 
evil spirit occurs in the sectarian text entitled *4QCurses" (40280). 
(18) The maledictions addressed to Malchiresha in this text also 
resemble those in /QS 11:5-10, where they are directed against “all 
the men of the lot of Belial." 

The similarity between 4QCurses and 105 II led МШК to pro- 
pose that Malchiresha was also known as “Belial” and the “Prince of 
Darkness" (s>wr sw). (19) The use of the epithets "Belial" and 
“Prince of Darkness” in the Visions of Amram —which ostensibly cor- 
roborates the claim that the dualism expressed in this text is closely 
linked to that of the sectarian compositions — creates a misleading im- 
pression of affinity and resemblance in this regard, however. (20) 
Milik’s suggestion will be discussed in further detail below. 

One of Malchiresha’s prominent features is his intimidating 
appearance. His description as dark-faced and attired in colorful dress 
is intended to convey his serpent-like qualities (40544 frg. 1:13); his 
counterpart, in distinction, is depicted as possessing a jovial counte- 
nance (40544 frg. 1:14). While the description of the latter's dress is 
unfortunately absent, the missing passage may describe his apparel of 
light. Since the scene in which the two figures appears occurs when 
Amram is faced with the choice of deciding by whom he wishes to be 
ruled, Malchiresha's fearsome appearance should perhaps be read as 
a warning sign. The disparity between the inviting appearance of the 
light-infused angel and Malchiresha's alarming form aids Amram in 
making what is evidently considered to constitute the correct deci- 
sion, namely, choosing the Angel of Light as his ruler. 

The contrastive imagery of light and darkness offers insight 
into the nature of dualism employed in this composition. While the 
nature of the two figures as represented by their respective appear- 
ances influences Amram’s fate, it does not determine it. His future is 
not predestined but is dependent upon his free will and personal 
choice. Furthermore, Amram makes his decision following a free 
exchange with the fair-complexioned angel, who draws him through 
his pleasant appearance to join the "righteous" and walk according to 
the "right" way. 

Malchiresha's multicolored clothing is also noteworthy in light 
of the rabbinic warning against being seduced by the vivid garb asso- 
ciated with the angel Azazel, who, according to some sources, was 


(18) Nitzan, “4QCurses.” 

(19) Milik, “4QVisions de ‘Amram et un citation d’Origene,” 85-86. 

(20) Contra Davidson, who accepts these names and views the dualism in 
the Visions of Amram as being identical to that in the sectarian compositions: M.J. 
Davidson, Angels at Qumran: A Comparative Study of 1 Enoch 1-36, 72-108 and 
Sectarian Writings from Qumran (JSPSupp 11; Sheffield: Academic Press, 1992), 
266-67. 
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one of the angels who had intercourse with the “daughters of men” 
(Gen 6:2-4). The fact that some rabbinic midrashim interpret the 
injunction in Deuteronomy 23:10 to “be on your guard against any- 
thing untoward” as a prohibition against male observation of beauti- 
ful and/or married women or their fancy attire (21) and that Azazel 
appears to have been attired in colorful clothing when he sinned 
against the daughters of men, suggests that Malchiresha’s similar 
apparel may signify his serpent-like, dark qualities. (22) 

Similarities also exist between Malchiresha and the figure of 
Death in the long recension of the Greek version of the Testament of 
Abraham, generally considered to be a Jewish apocryphal composi- 
tion from the first century C.E. (23) In 17:12-16, Death demonstrates 
to Abraham the way in which he presents himself to sinners: 


Then Death put off all his beauty and loveliness and all his glory and 
his sun-like form that he has worn. And he put on a robe of tyranny, and 
he made his face gloomy, more fierce than all wild beasts and more un- 
clean than all uncleanness. And he showed to Abraham seven fiery 
dragons’ heads and fourteen faces — the faces of a blazing fire and great 
fierceness, and the face of a horrible precipice, and the face of a murky 
darkness, and the face of a most gloomy viper, and a face more fierce 
than an asp, and the face of a beautiful lion, and the face of a fearful 
lion, and the face of a horned serpent and basilisk. (24) 


Of Death’s fourteen intimidating faces, three — the asp, serpent, 
and basilisk — belong to the snake family, recalling Malchiresha’s ser- 
pent-like qualities. In addition to their similar descriptions, the two 
compositions also contain an intimate conversation between a human 
being and a spirit-like figure whose purpose is to convey to the 
former a clear understanding of the Spirit’s character. 

The physical similarity between Malchiresha and Death raises 
the question of a possible link between Malchiresha and Death in the 
Visions of Amram. May the angels’ joint response, “We rule over all 
people" (frg. 1:12), not be intended to assert that, “We rule over all 
people, dead and alive"? Since the limits of Malchiresha's domain 
are not given, it is possible that it includes the dead — those not on 
earth. Thus, for example, when the speaking angel determines the 


(21) Midrash Tannaim to Deut 23:10; Yalqut Shimoni, Deuteronomy, Ki Tetzei 
23. 

(22) For a discussion of these texts, see Milik, “4QVisions de ‘Amram et un 
citation d’Origene,” 82. 

(23) For a recent, comprehensive treatment of the Testament of Abraham, 
including an Introduction, versions of the long and short texts, and an English transla- 
tion and commentary, see D.C. Allison, Testament of Abraham (Commentaries 
on Early Jewish Literature; ed. L. Stuckenbruck, Berlin/NY: Walter de Gruyter, 
2003). 

(24) For the English translation, see Allison, Testament of Abraham, 334. 
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borders of his authority, he states: “I rule over all lightness from the 
sky to the earth” (frg. 2:16). 

The analysis presented above indicates the existence of clear par- 
allels between the Visions of Amram and the Testament of Abraham. 
These are evident in the similar description of Malchiresha and Death 
as fear-inspiring, serpent-like figures and in the parallels reflected in 
the conversation between the main protagonist and the angel(s). At 
the same time, such characteristics as the detailed description of the 
physical appearance of the angels and close contact with spirits are 
absent both from the sectarian writings from Qumran and the non- 
sectarians texts discovered there. In this respect, the Visions of 
Amram appears to diverge from the demonology and angelology 
characteristic of the Qumran literature. 

A distinctive contrast between the Visions of Amram and the 
Testament of Abraham can also be found in the description of 
Amram’s conversation with the angels and Abraham’s meeting with 
Death in the respective texts. While Abraham’s encounter with Death 
occurs just prior to his own demise, Amram received his vision when 
he was in Canaan to bury his fathers, before he returned to Egypt. 
This is clear from 40547 frg. 9:8-9: NUM VI niv ya NVYNN MINI 
55) bw "72 ^5 кат урул үз [nnm omp үз XM>2/ and. njin 
коко. (25) 

This divergence raises the question of the purpose for which the 
vision was revealed to Amram, as well as the link between the vari- 
ous sections of the book, particularly that between the visions and the 
description of Amram’s journey to Canaan to bury his fathers. 

The establishment of a common identity between Malchiresha 
and Death helps us better understand the structure of the composition. 
The three sections into which it is divided all deal, directly or indi- 
rectly, with issues associated with death. Amram's delivery of his 
testament to his sons is directly occasioned by his imminent decease, 
while in the second passage death comprises the reason why Amram 
journeys to Canaan (to bury his fathers). The third scene, in which 
Amram encounters the two angels, appears to constitute the first 
vision he receives — or at least the first which he recounts to his 
sons on his deathbed. According to the interpretation proposed 
above, Amram is herein faced with the choice of deciding whether 
to obey Malchiresha or his counterpart — i.e., the Angel of Darkness 
or the Angel of Light, the forces of evil or those of good, Death or 
Life. (26) 


(25) In contrast to Kobelski, who maintains that Amram received the dream-vi- 
sion just before his death, and Milik, who interprets the ensuing struggle between the 
two angels as relating to the question of who will take possession of Amram upon his 
demise: Milik, *4QVisions de ‘Amram et un citation d’Origéne,” 85; Kobelski, 
Melchizedek and Melchiresa‘, 29. 

(26) 40544 frg. 1:12: .nobnwxd пуз TAIR kun уза ^5 in 
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The continuation makes it clear that Amram chooses Life, since 
the addressing angel — who stands in opposition to Malchiresha — 
states that it is he who rules over Amram. (27) Amram bequeaths his 
choice of Life to his sons, the text here possibly being modeled on the 
biblical command: “Choose life—if you and your offspring would 
live” (Deut 30:19). The biblical text itself associates life with the 
“good” and the “blessing,” death being “evil” and a “curse”: “See, 
I put before you this day life and prosperity, death and adversity” 
(Deut 30:15) (cf. also ibid, 19b). (28) 

The command to “choose life” forms part of the blessings and 
curses attached to the covenant God commanded Moses to conclude 
between Himself and the Israelites in Moab, to which the people 
stood witness (Deut 28:69—30:20). (29) The purpose of the blessings 
and curses was to convince the people to observe the covenant: obe- 
dience to the laws assured their life. It is thus possible that in the 
Visions of Amram, the decision to choose Life which Amram com- 
mands his sons — Moses and Aaron — in his final testament, carries a 
similar existential significance for the Israelites. Specifically, Moses 
is the person who will deliver Israel from bondage and slavery in 
Egypt and lead them through the wilderness until they enter the Land. 
(30) 

If a link between Amram's testament and his vision of the two 
angels can be established, what is the relationship between the de- 
scription of his journey to bury his fathers in Canaan and the delivery 
of his testimony and his meeting with the angels? (31) One possible 
explanation may lie in the fact that Amram communicates his visions 
to his sons chronologically. Thus, according to 40547 frg. 9:8—9, he 
awakes from the vision while in Canaan (see above). In other words, 
the journey to bury his fathers in Canaan takes place prior to the 
visions, Amram relating the events of his life to his sons as they 
occurred. This explanation is inadequate, however, since the events 
recounted in the testament appear to constitute prophecies or reli- 
gious/moral instructions to Moses and Aaron. (32) We thus wish to 
propose that the story of the burial of Amram's fathers and his en- 


(27) 40544 fre. 2:11: poy von] 

(28) In the biblical context, these terms are associated more intimately with 
prosperity and health versus poverty, sickness, and lack of honor than with “good and 
evil": see J.H. Tigay, Deuteronomy (JPS Torah Commentary; Philadelphia/Jerusa- 
lem: JPS, 1996), 287. 

(29) For this division of Deuteronomy, see A. Rofé, Introduction to Deuter- 
onomy (Jerusalem: Academon, 1988, 179-80 (Hebrew). 

(30) I hope to publish separately a detailed examination of the fragments in the 
Visions of Amram which relate to Israel's deliverance from Egypt. 

(31) The section dealing with the burial constitutes the second literary unit (see 
above). 

(32) Dimant, “The Testament as a Literary Form in Early Jewish Pseudepigra- 
phic Literature," 81. 
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counter with the angels convey a common theme, which Amram 
represents to his sons in his testament. An understanding of this link 
consequently constitutes the key to Amram’s testament as a whole. 
We shall now proceed to examine the relationship between these two 
paragraphs in depth, including their literary-biblical association(s). 

The section describing the burial of Amram's fathers evidently 
holds a central place in the worldview of the author and the circles to 
which he belonged. (33) The biblical account speaks only of Jacob's 
burial in Canaan (Gen 50:7-14) and the carrying up of Joseph's 
bones from Egypt for burial in Shechem (Josh 24:32). No mention is 
made of the burial of any of Joseph's brothers who died in Egypt 
(Exod 1:6). In the Visions of Amram, however, special attention is 
paid to this subject (around 14 lines (34)), apparently due to the link 
with Levi and his brothers. (35) The depiction itself emphasizes 
the importance of the act of burial, which, in order to be performed 
during the war between Egypt and Philistia, compelled Amram to 
remain alone in Hebron for forty-one years, separated from his father 
and wife (40544 frg. 1:4—7). 

In light of this fact, the placement of the unit dealing with the 
burial between that of the delivery of the testament and the vision of 
the angels appears to reflect an attempt to preserve a chronological 
continuity. At the same time, however, a conceptual association link- 
ing the three paragraphs should also be sought in order to explain the 
significance attributed to the burial of the fathers in Canaan. 

I would like to propose that the conceptual and religious back- 
ground to this unit, which connects the three paragraphs in the 
Visions of Amram, may lie in Jeremiah 8:1—3: “At that time—declares 
the LORD—the bones of the kings of Judah, of its officers, of the 
priests, of the prophets, and of the inhabitants of Jerusalem shall be 
taken out of their graves ... They shall not be gathered for reburial; 
they shall become dung upon the face of the earth. And death shall be 
preferable to life for all that are left of this wicked folk ...” 


(33) The motif of Amram's burial of his fathers in Canaan has not received the 
detailed scholarly attention it deserves. For this section in Jubilees 46, however, see 
Halpern-Amaru, “Burying the Fathers." ; J. Van Ruiten, “Between Jacob's Death and 
Moses’ Birth: The Intertextual Relationship between Genesis 50:15-Exodus 1:14 
and Jubilees 46:1-16,” in Flores Florentino: Dead Sea Scrolls and Other Early 
Jewish Studies in Honor of Florentino García Martínez (Supplement to JSJ 122; ed. 
A. Hilhorst, E. Puech, and E. Tigchelaar; Leiden: Brill, 2007), 467-89; Werman, 
“The Aramaic Sources of the Book of Jubilees.” 

(34) See the overlap between 40544 1:1-9 and 40545 1a-b col. ii: 11-19. 

(35) The patriarchs are not identified by name but merely through the generic 
noun (“our fathers” — xinmax) (cf. 40545 1а-Ь ii 12). The fact that the text is speak- 
ing of the generation of Levi, Amram’s grandfather, rather than his father’s genera- 
tion, is made clear in 40546 frg. 2:3, wherein Qahat urges Amram to remain in 
Hebron during the Egyptian-Philistine war so that he can bury his fathers. 


DUALISM IN THE VISIONS OF AMRAM 431 


In this passage, the prophet accuses the residents of Judah of 
engaging in sun-and star-worship involving the desecration of the 
dead. In Jeremiah’s eyes, (36) such behavior constitutes a choice of 
“death” over “life” and thus, in effect, a disavowal of the covenant 
with the “God of life.” (37) He construes the command to “choose 
life” in Deuteronomy 30 to mean that desecration of the dead through 
the failure to bury their bones constitutes a “choosing of death.” In 
my opinion, it is possible that the author of the Visions of Amram un- 
derstood that the command to “choose life” similarly demanded the 
burial of the patriarchs in their family inheritance — as opposed to in- 
terment in Egypt. Amram thus “chooses Life” by ensuring that the 
remainder of Joseph’s brothers are brought up from Egypt and are 
buried in the Cave of the Machpelah together with their fathers. 

In the following vision, Amram once again “chooses Life,” this 
time by electing to be ruled by the Angel who governs the domain of 
Light. In his testament, he bequeaths these decisions to “choose 
Life” to his two sons, Moses and Aaron. His dying wish is that they 
will continue his “way” and “choose Life" for themselves — and for 
the nation of Israel as a whole — by means of their future deeds. Their 
task is to deliver Israel from Egypt and to bring the people to Mount 
Sinai to make a covenant with God. (38) 

This examination of the details given in the Visions of Amram 
demonstrates the presence of a dualism divergent from the dualistic 
ideology reflected in both the sectarian and the other Aramaic non- 
sectarian texts from Qumran. The principal difference between the 
two sets of texts lies in the fact that the Visions of Amram contains no 
traces of moral judgment in its treatment of the forces of darkness, 
Malchiresha, and those who fall under Malchiresha’s rule. (39) It 
likewise omits any mention of the type of moral instructions found in 
the Testament of Qahat (40542) and 40548, (40) replacing these 
with an intimate and friendly human-angelic exchange. In contrast to 
the sectarian belief in predestination, the Visions of Amram holds to 
the possibility of free choice. The data thus suggests that the dualism 


(36) See W.L. Holladay, Jeremiah I (Hermeneia; Philadelphia: Fortress, 1986), 
271-72. 

(37) Ibid, including the suggestion that this passage constitutes a later, post- 
exilic gloss. 

(38) This theme is described in 40546 frgs. 8:3, 9:5-6, and 10: 1-3. See also 
n. 30 above. 

(39) The sole critique of Malchiresha in these texts is related to his name. 

(40) For this reason, Milik’s suggestion, followed by Kobelski, that 
Malchiresha’s other two names should be identified as the “Prince of Darkness” and 
“Belial” is to be rejected, in my opinion, since they both occur in the sectarian texts 
in relation to angelic figures belonging to the forces of darkness/evil in line with the 
sectarian dualist ideology — elements which are completely absent from the Visions of 
Amram. See above, n. 19. 
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prevalent in this composition relates to life and death rather than 
to righteousness and sinfulness, and that its purpose lies in emphasiz- 
ing the necessity of “choosing Life” on a personal, familial, and 
national level. 


Liora GOLDMAN 


L'ÉPIGRAPHIE DE QUMRAN: 


Son apport à l’identification du site 


gageure, et il serait bien téméraire de ma part de prétendre 

réussir ce tour de force. Je vais me limiter 4 quelques aspects 
pris dans plusieurs directions touchant à des sujets discutés: 1) la 
place des inscriptions dans la relation des ruines et des grottes et, en 
corollaire, l’identification des occupants, 2) les groupements des 
livres normatifs à Qumrán, et 3) des exemples montrant l'intérét de 
cette découverte pour l'histoire des Religions et le judaisme ancien en 
particulier (1). 

Tout d'abord quelques précisions sont nécessaires. Par 'épigra- 
phie’, j'englobe aussi bien la paléographie au sens où l'entendent les 
humanistes, hellénistes et latinistes, l'étude des papyri et des manus- 
crits, que l'épigraphie à proprement parler, qui est pour tous l'étude 
des inscriptions sur divers supports durs, comme la pierre, la cérami- 
que, le métal, et le bois en particulier. Et je réserve la dénomination 
*paléographie' à la science particuliére de l'étude du tracé des lettres 
et de leur évolution, étude indispensable pour l'attribution d'une écri- 
ture à une méme main ou à différentes mains, pour l'attribution à une 
langue ou dialecte particulier dans un territoire donné, et pour la data- 
tion de la copie ou de la gravure d'un texte. 

Qumrán, qui a désigné d'abord les grottes puis la Khirbeh, et 
"Ain Feshkha ont livré une trés riche documentation épigraphique 
dans le sens défini ici, la plus importante sans doute du ХХ siècle 
dans le Proche Orient ancien. Ont été retrouvés dans les grottes quel- 
que 730 manuscrits hébreux et de trés nombreux fragments non en- 


Г l'épigraphie de Qumran en quelques pages est une 


(1) Cette note constituait la première partie d’une conférence donnée à l’École 
Biblique et Archéologique Française de Jérusalem lors de la Journée Qumrân à la 
mémoire de John Strugnell, mardi 31 mars 2009. Les deux autres parties paraîtront 
sous les titres «La constitution de groupements de livres normatifs à Qumrân» et 
«Quelques exemples d’apports des manuscrits à l’étude du judaïsme ancien», à parai- 
tre dans la Revue Biblique. Cette note en a gardé le style oral accompagnée de notes. 
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core identifiés, des restes de 122 manuscrits araméens et 64 frag- 
ments non identifiés (soit plus de 15% de l’ensemble), des restes 
d’une vingtaine de papyri et de manuscrits grecs, et des restes d’au 
moins 5 ou 6 manuscrits en alphabet cryptique, soit environ au mini- 
mum des restes de quelque 900 manuscrits, sans compter d’autres 
documents divers et comptes en hébreu et en araméen, des exercices 
de scribes, le tout réparti sur environ trois siècles. Mais Qumran, la 
Khirbeh et les grottes, et ‘Aïn Feshkha ont livré aussi des inscriptions 
diverses en petite quantité datées de cette même époque, sans prendre 
en considération ici les autres découvertes épigraphiques du désert de 
Juda, de Massada, du угаа! Khabrah et environs, des grottes de 
Murabba'át, de Khirbet Міга, et celles de documents plus anciens du 
wadf Daliyeh (2) et des environs de Jéricho. De ces découvertes du 
ХХ" siècle, il faut rapprocher la découverte de manuscrits du début 
du Ш siècle (vers 209-11 sous Caracalla) que connut Origéne, et 
celles de la fin du УШ siècle que les Qaraïtes ont connus et recopiés 
et dont on a retrouvé des copies du Moyen Age dans la genizah de la 
synagogue Al-Fustat du Vieux Caire à la fin du ХГХ° siècle. Entre les 
manuscrits retrouvés, le plus souvent en lambeaux, ceux des précé- 
dentes découvertes et ceux qui ont définitivement disparus, on a du 
mal à mesurer la quantité et la richesse de la bibliothéque qui fut 
déposée dans les grottes de Qumran (3). 


1 - Les inscriptions retrouvées lors des fouilles officielles 


Plusieurs inscriptions ont été découvertes lors des fouilles des 
grottes et de la Khirbeh par l'équipe de R. de Vaux. Parmi elles il faut 
signaler d'abord des témoignages de l'époque de la monarchie 
judéenne: une estampille /m/k du type disque solaire ailé datant de la 
fin du VIIF siécle, et un fragment d'ostracon de la méme époque 
et dans une orthographe judéenne typique (4). Des inscriptions sur 


(2) Sur ces derniers documents, voir maintenant Jan DuSek, Les manuscrits 
araméens du Wadi Daliyeh et la Samarie vers 450-332 av. J.-C. (Culture and History 
of the Ancient Near East 30; Leiden — Boston, 2007). 

(3) Il est bien évident que tous les manuscrits retrouvés n'ont pas été copiés ou 
composés à Qumrán. Les copies antérieures à 150 av. J.-C. viennent d'ailleurs, trés 
probablement du Temple de Jérusalem, ainsi que les manuscrits ‘bibliques et apocry- 
phes’, en araméen en particulier, qui ont été recopiés par la suite pour les besoins de la 
communauté et pour la conservation et la transmission des compositions comme il est 
explicitement demandé au clan sacerdotal dans les Testaments de Lévi, de Qahat et 
d'Amram, voir en particulier 40542 1 ii 9-13, voir aussi / Hénoch 81,1-6; 82,1-2; 
104,12-13, Jubilés 45,16, etc. Mais des copies d'un scribe de Qumrán ont été retrou- 
vées à Masada, comme l'a montré A. Yardeni. 

(4) Depuis lors, les fouilles de Lakish ont permis de mieux cerner maintenant la 
datation des divers types d’estampilles Ітік, tous datés de la fin du УШ? siècle, sous 
Ezéchias, ce qui demande de restreindre quelque peu la datation proposée par R. de 
Vaux, Archaeology and the Dead Sea Scrolls (The Schweich Lectures of the British 
Academy 1959, London ?1973), p. 2-3. De cette estampille n'est conservée que la 
moitié supérieure, mais sans inscription en dessous, estampille du type HIIb de 
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jarres, sur des tessons et du plâtre, à l’encre ou au charbon, des 
incisions en hébreu, en araméen, en grec et en latin, une inscription 
sur pierre en araméen, des exercices de scribes, deux sceaux, un en 
sémitique et un en grec, des époques hellénistique et romaine 
ancienne, provenant de la Khirbeh et des grottes environnantes (grot- 
tes 3, 4, 6, 7 et 10), et des incisions en hébreu et en grec et une estam- 
pille en latin à ‘Aïn Feskhka, mentionnent le plus souvent des 
anthroponymes (pour Eléazar, voir infra) ou le contenu des récipients 
(5). Il est intéressant de noter que dans la grotte 7 qui n’a fourni que 
des textes en grec, a été retrouvée une jarre avec une inscription en 
sémitique répétée deux fois, portant un anthroponyme araméen pro- 
bable, rwm’, en écriture hasmonéenne tardive ou hérodienne ancienne 
(6). La grotte 6 a fourni une jarre avec une inscription en sémitique et 
une autre jarre avec une inscription en grec. 


2 — Ostraca retrouvés dans des sondages postérieurs 


Deux ostraca en hébreu furent découverts par chance lors de 
sondages à l’est du mur de la terrasse marneuse par l’expédition de 
Strange pendant l’hiver 1996, lors de travaux de remblaiements, mais 


Lemaire, (voir A. Lemaire, “Classification des estampilles royales judéennes”, Erls 
15 (1981) 54*-60*, PI. УШ). Les deux documents, estampille et ostracon, sont certai- 
nement de la méme époque et ne peuvent dater de la fin du VII siècle comme il est 
encore repris ci et là. Sur le disque solaire ailé, voir derniérement S. Lauber, «Zur 
Ikonographie der Flügelsonne», ZDPV 124 (2008) 89-106. 

(5) La publication de ces documents, qui m'était d'abord confiée par le conseil 
de Faculté en 1987, par A. Lemaire, «Les inscriptions du Khirbeh, des grottes et de 
"Ain Feshkha», Khirbet Qumrán et ‘Ain Feshkha, П — Etudes d'anthropologie, de 
physique et de chimie, présentées par J.-B. Humbert et J. Gunneweg (NTOA SA 3; 
Fribourg — Góttingen, 2003), 341-88, doit étre passablement révisée. Ainsi par exem- 
ple, la jarre avec des incisions attribuée à la grotte 8, 80/0, vient de la grotte 3 à 
manuscrits (= grotte 8 de l'exploration), voir R. de Vaux, DJD III, p. 7-8, fouillée 
entre les 14 et 25.03.1952. Aussi surprenant que cela paraisse, on y apprend que des 
inscriptions ont pu étre réalisées à Qumrán dans le locus 110 (qui est la citerne ronde 
trés profonde!) p. 382b, et des lectures proposées sont plus que difficiles, etc. A cette 
liste, il faut ajouter le couvercle inscrit, voir E. Puech, «Couvercle de jarre inscrit», 
Estudios Bíblicos 40 (1982) 347-52, et d'autres inscriptions sur jarres de Qumrán non 
prises en considération par Lemaire, voir E. Puech, «Courtes inscriptions de la région 
de Qumrán», RevQ 44 (1984) 525-35. A été aussi retrouvée une inscription de l'épo- 
que byzantine, voir Lemaire, cit, p. 380. 

(6) Les documents en grec ne peuvent étre identifiés avec des écrits du Nou- 
veau Testament, ainsi qu'il a été proposé par certains, et en voulant y trouver une 
confirmation par leur provenance de Rome (inscription à l'encre noire), voir E. Puech, 
«Sept fragments grecs de la Lettre d'Hénoch (1 Hén 100, 103 et 105) dans la grotte 7 
de Qumran (= 7QHéngr)», RevQ 70 (1997) 313-23. L’empreinte de deux lettres 
en grec sous de la boue est illisible sur la photographie de 7Q7 (gr), Lemaire, «Les 
inscriptions...», cit., p. 376. Il est pour le moins surprenant de constater que ce sigle 
reprend celui qui désigne déjà un fragment de manuscrit grec de la grotte 7, voir 
M. Baillet, Les ‘petites grottes’ de Qumran, par M. Baillet, J.T. Milik, et К. de Vaux, 
(DJD III; Oxford, 1962). Cela sera source d'une confusion certaine par la suite. Ce 
nom est aussi connu en nabatéen. 
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sans indication précise (semble-t-il, 4 la base du mur ?) ni stratigra- 
phie (7). L’un d’eux est particulièrement important parce qu’il assure, 
même sans la lecture yhd de l’édition, le caractère essénien de l’occu- 
pation de Qumrán-Sokoka, en faisant connaître sur le vif la pratique 
de la mise en commun des biens par un néophyte ayant accompli ses 
deux années de probation et de formation (8). Un certain Нопі — 
Onias a vendu sa propriété de Jéricho, maison, installation, champs, 
arbres et récoltes, à Eléazar, son serviteur, et a apporté le prix de 
la vente à son intendant. On devrait avoir affaire à une note ou 
mémorandum de transfert de propriété pour l'archivage ensuite dans 
les registres de la communauté. Cet ostracon n'est pas un acte juridi- 
que en bonne et due forme, un contrat de vente, car il ne porte pas la 
précision du jour, du mois et de l'année, ni de signatures, et il a été 
rédigé à la troisième personne, et non par le vendeur à la première 
personne comme il se devrait dans un acte de vente. Il ne peut donc 
étre le brouillon de l'acte officiel de vente rédigé à Jéricho, ainsi que 
les éditeurs l'ont envisagé. La datation paléographique la plus vrai- 
semblable le situe dans la période hasmonéenne tardive ou héro- 
dienne ancienne, ce qui correspond aux tracés d'inscriptions de la 
Période Ib par leur découverte (9). 

Un dénommé Éléazar est déjà connu à Qumrán par une inscrip- 
tion gravée avant cuisson sur la paroi externe d'un bol (KhQ 1650) 
retrouvé dans le grand dépót du locus 89. Les tracés de la gravure 
sont du méme type et en tout point comparables à ceux de l'ostracon, 
KhQ1996/1 (10). Sans doute, l'anthroponyme Éléazar est relative- 


(7) Voir E. Puech, «L'ostracon de Khirbet Qumrán (KhQ1996/1) et une vente 
de terrain à Jéricho, témoin de l'occupation essénienne à Qumrán», Flores Floren- 
tino. Dead Sea Scrolls and Other Early Jewish Studies in Honour of Florentino 
García Martínez, ed. by A. Hilhorst, E. Puech and E. Tigchelaar (JSJSup 122; 
Leiden, 2007), 1-29, avec la bibliographie. Il pourrait tout aussi bien provenir des car- 
rés de fouille à l'ouest du mur puisque le fouilleur en déversait les déblais à l'est du 
mur, les ostraca n'ayant été repérés que lors du remblaiement en fin de campagne. 
Autrement dit, leur lieu de trouvaille est des plus flous, provenant peut-étre méme 
en dehors de la zone explorée, d'autant que les différents rapports du fouilleur sont 
contradictoires, comme je l'ai signalé dans ma note de 2007. Seule son origine 
qumranienne est assurée. 

(8) C'est, à mon sens, la meilleure explication de la datation donnée à la ligne 1, 
d'autant que l'analyse paléographique situe l'ostracon à la fin de la Période 1b de pré- 
férence à la Période II, malgré les éditeurs qui se sont fondés sur leur déchiffrement 
du texte pour «la deuxiéme année» de la révolte juive et non sur une analyse 
paléographique stricte. 

(9) Les éditeurs, Cross et Eshel, l'ont daté de l'an 67 AD guidés par leur com- 
préhension de la ligne 1. Mais A. Yardeni, «A Draft of a Deed on an Ostracon from 
Khirbet Qumran», IEJ 47 (1997) 233-37, qui refuse avec raison la lecture yhd, en fait 
aussi une écriture semi-cursive hérodienne ancienne ou hasmonéenne tardive (période 
Ib de R. de Vaux). 

(10) KhQ 1650 a été trouvé lors de la fouille du niveau inférieur dans ce locus 
entre le 22 et le 30 mars 1954 (notes de R. de Vaux dans Fouilles de Khirbet Qumrán 
et de Ain Feshkha [Fribourg-Góttingen, 1994], p. 320), et non le 08/04/1954, comme 
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ment fréquent a cette époque et dans la région de Jéricho en particu- 
lier d’après les données épigraphiques. Mais si l’analyse pétrochi- 
mique pouvait conclure sans conteste à une origine jérichontine de ce 
bol inscrit, pourrait alors se poser la question de l’identité possible 
de cet Éléazar avec celui de l’ostracon, tous les deux de la fin de la 
Période 1b et originaires de Jéricho (11). Mais on n’a aucun moyen 
de le vérifier. 

Quoi qu’il en soit, à lui seul, cet ostracon remettrait les pendules 
à l’heure devant la pléthore d’hypothèses contradictoires proposées 
depuis une vingtaine d’années, hypothèses qui se réfutent les unes 
les autres. П demande de revenir à l'identification avancée par le 
fouilleur qui a mis en relation étroite les manuscrits des grottes et 
l'occupation du site aux Périodes 1b et II. 


3 — Inscriptions trouvées lors de fouilles en territoire occupé 


Une dizaine d’autres inscriptions, ostraca en hébreu, en araméen 
et en grec, ont été découvertes au cours de fouilles menées entre 1993 
et 2004 dans des décharges à l’est du mur de la terrasse et au nord du 
site. Un seul ostracon en hébreu a été à présent publié; il porte un 
anthroponyme avec son origine: "zr bn ySw* hbyrwty = «Éléazar, 
fils de Yeshua‘ le Beyrótin», localité connue en 1 Ch 11,39 habbé- 
roty = 2 S 4,2 ss, hb’rty, «de Bérót» en Benjamin (12). La datation 


l'écrit Lemaire, «Les inscriptions...», cif., p. 356, qui précise méme «Le bol appar- 
tient à l'important dépót du locus 89 à la Période II», contrairement à l'opinion du 
fouilleur, premier témoin du terrain, pour suivre celle de J.T. Milik, Ten years of 
discovery in the wilderness of Judaea (London, 1959), p. 55, en écrivant «Comme le 
suggère déjà J.T. Milik, on peut rattacher approximativement la graphie assez soignée 
du bol au 1*' s. de notre ére», et celle de J.-B. Humbert! Or R. de Vaux, Archaeology 
and the Dead Sea Scrolls, op. cit., p. 11-12 et note 1, se prononce clairement pour la 
Période 1b d'aprés les données archéologiques (stratigraphiques et céramologiques), 
mettant sérieusement en doute les conclusions de Milik dans l'interprétation de ces 
données, ainsi que la valeur intrinséque des arguments paléographiques, avec raison à 
mon sens, comme il apparait maintenant. F.M. Cross lui-méme suit maintenant l'opi- 
nion de R. de Vaux pour une datation paléographique à la fin de la Période 1b (voir 
«The Development of the Jewish Scripts», The Bible and the Ancient Near East. 
Essays in Honor of W.F. Albright, ed. by G.E. Wright [New York, 1961], 133-202, 
p. 190, note 9). À ce sujet, voir les indications bibliographiques et mes réserves sur 
cette datation tardive, pour retenir comme solides les conclusions de R. de Vaux, 
(Puech, «L’ostracon de Khirbet Qumran», cit., p. 21 et note 49). Toutefois, rien n'in- 
dique qu'un méme scribe ait inscrit le bol et l'ostracon, et ce n'est pas nécessaire pour 
une datation contemporaine. 

(11) Pour cela il faudrait qu'Éléazar soit un potier de Qumrán ou qu'un potier 
ait voulu graver tout spécialement son nom, ou qu' Éléazar ait emporté son bol en 
venant à Sokoka-Qumrán, ce qui pourrait mieux expliquer pourquoi il est le seul de 
cet important groupe de bols à porter une inscription. 

(12) Voir Y. Magen and Y. Peleg, «Back to Qumrán: Ten Years of Excavation 
and Research, 1993-2004», dans Qumran. The Site of the Dead Sea Scrolls: Archae- 
ological Interpretations and Debates, ed. by K. Galor, J.-B. Humbert, and J. Zangen- 
berg (Leiden, 2006), 55-103, p. 60,64,71,72-73, mais cet ostracon est une inscription 
en hébreu, en lisant bn et hbyrwty, non br et hbwryt avec les éditeurs. On doit encore 
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paléographique rejoint celle des deux ostraca trouvés par l’expédition 
Strange de l'hiver 1996. Une autre estampille /mlk a été découverte à 
l’est du mur de la terrasse, elle est elle aussi du type disque solaire 
ailé mais elle porte l'inscription /mlk hbrn (13). 


Ces maigres inscriptions font connaitre le lieu d’origine de deux 
hommes, Éléazar de Bérôt en Benjamin et Honi de Jéricho en 
Ephraim (14), et sur l’ostracon KhQ 1996/2 la lecture m ‘y[n peut être 
diversement complétée, «de “Ai[n Gedi» tout à fait possible avec les 
éditeurs, mais aussi d’autres toponymes en Juda ou d’ailleurs. 

Notons encore que l’accès aux grottes à manuscrits 7 à 9 ne pou- 
vait se faire qu’en traversant l’espace de la terrasse occupée par les 
habitants du site, que les grottes 4, 5 et 10 sont contiguës à la 
Khirbeh, et que la grotte 6 se trouve près du tracé du canal (15). 
Ajoutons enfin que les grottes et le site ont tous deux livré également 
des écrits en hébreu, en araméen et en grec, y compris un sceau en 
grec, et que des exercices de scribes, alphabets et autres, ont été re- 
trouvés dans les ruines (16) comme dans les grottes (17). Ces derniers 
dénotent à eux seuls, à n’en pas douter, un apprentissage de l’écriture 


x 


en plusieurs langues qui assure lui aussi à sa manière le lien étroit 
entre les grottes et le site. En effet, on voit mal que des documents de 


noter que la plupart des ostraca ont été trouvés dans les décharges au nord, à l’est et à 
l’ouest (locus 24) du site. 

(13) Voir Magen — Peleg, cit. p. 76-77, mais ils ne donnent pas la lecture de 
l'inscription. Leur note 53 n'est pas exacte: la première a été découverte au sud du 
locus 66. Par ailleurs les auteurs estiment que l'occupation judéenne a duré jusqu'à 
l'exil (p. 72-79 et 101 s). Les seules données épigraphiques n'autorisent pas une telle 
conclusion (voir ci-dessus note 4 à propos de l'estampille Imik), il faut attendre la pu- 
blication de tous les autres indices et de toutes les données de la fouille pour se faire 
une idée plus assurée, et discuter l'hypothése assez surprenante faisant de Qumrán 
une fabrique de poterie. 

(14) Mais la lecture Hisday de Holon sur l'ostracon KhQ1996/1 des éditeurs, 
Cross et Eshel, n'est pas à retenir, voir Puech, Flores Florentino, cit. 

(15) Les grottes 1, 2, 3 et 11 n'en sont pas trés éloignées au nord. Le Rouleau 
de cuivre de la grotte 3 qui donne entre autres une liste de cachettes de trésors dans la 
région de Jéricho et Qumran (= Sokoka) a dû être composé à Qumran, et non avoir été 
importé et caché par des non esséniens dans une grotte derriére des jarres provenant 
de Qumrán, comme j'ai essayé de le montrer ailleurs, Le Rouleau de cuivre de la 
Grotte 3 де Qumran (3015). Expertise — Restauration — Epigraphie, par D. Brize- 
meure et N. Lacoudre EDF, et E. Puech, Volume I — Texte, Volume II — Planches 
(STDJ 55; Leiden, 2006). Tout autre solution est invraisemblable, car le fouilleur, 
R. de Vaux, a montré que les jarres devaient presque toucher le plafond avant son 
écroulement, ce qui interdit un dépót au fond de la grotte aprés celui des jarres. 

(16) Voir KhQ2289. L’ostracon KhQ161 porte en fait un «élémentaire» puis- 
que le scribe a certainement commencé par la ligne ‘2’ avec la séquence lamed, mem, 
nun (= el, em, en = élément) ou deuxiéme moitié de l'alphabet avec un retour au-des- 
sus de la ligne, ligne ‘1’, et qu'il a fini par la premiére moitié, 'aleph, bet (= alphabet 
ou abécédaire) = lignes ‘3-4’, contrairement à Lemaire, «Les inscriptions du 
Khirbeh...», cit. p. 342. Cette maniére d'apprendre à écrire est connue par ailleurs. 

(17) Voir 40234, 40341, 40360. 
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ce genre aient pu étre emportés de Jérusalem ou de quelque autre bi- 
bliothèque pour être mis à l’abri dans des grottes devant un danger 
imminent. Si la présence d’encriers (18) et de «tables» (19) assure 
l’existence d’une salle de scribes ou «scriptorium» à Qumran (à 
l’étage du locus 30), on n’a pas nécessairement affaire pour autant à 
une école organisée, à plusieurs niveaux d’enseignement pour adoles- 
cents, une beit midrash comme certains le prétendent (20). 

Le lien déjà évident des grottes et du site serait aussi renforcé par 
des inscriptions similaires, voir une même finale w/'pk «et à retour- 
ner», sur trois jarres du site KhQ2553b, 2554 et 2661c et une de la 
grotte 4 (4Q1). 

Le contenu des documents retrouvés dans les grottes va dans le 
même sens. La découverte de plusieurs copies de la Règle de la Com- 
munauté, du Document de Damas, du Rouleau des Hymnes, de la 
Règle de la Guerre, et les Pesharim, etc., ne peuvent convenir qu’au 
mouvement essénien dont les membres menaient une vie communau- 


(18) Deux encriers furent trouvés par de Vaux dans le locus 30, un dans le locus 
31. Steckoll dit en avoir trouvé un autre, un autre est dit provenir du locus 129, 
un autre est dit avoir été trouvé dans le scriptorium (collection Schgyen) et deux 
autres appartiennent à des collections privées, soit huit connus, ce qui en fait une 
grande concentration pour un si petit site. Pour les références, voir J. Gunneweg and 
M. Bella, «Neutron Activation Analysis Scrolls Jars and Common Ware», op. cit. 
(NTOA SA 3), 3-53, p. 32. 

(19) Voir R. de Vaux, Archaeology, op. cit., p. 29-33, où le fouilleur décrit les 
restes de la longue table dépassant 5 m de long, 40 cm de large et 50 cm de haut, et 
des restes de deux autres tables plus petites, identifiées avec raison comme tables pour 
écrire. Lemaire, art. citati. note suivante, respectivement p. 199s et 69, dispute cette 
interprétation et en ferait des tables pour la préparation ou la réparation des manus- 
crits. Si ce genre de tables a pu servir d’abord au réglage des feuilles, il a surtout servi 
à la copie du texte; le scribe avait besoin d’une surface assez grande pour poser sa 
feuille à écrire et pour maintenir ouvert l’autre rouleau pour la lecture du texte à co- 
pier, il ne pouvait le faire sur ses genoux, et même une copie sous forme de dictée ne 
peut guère se passer de ces tables. En revanche, la couture des feuilles ou une répara- 
tion n’exigeaient pas une table de telles dimensions. On suivra donc encore une fois la 
conclusion de R. de Vaux comme la seule qui s’impose, et qu’appuie la présence des 
encriers parmi les déblais, à l’exclusion d’autres explications proposées et farfelues, 
telles des tables d'un coenaculum — triclinium (voir par exemple Р. Donceel-Voûte, 
«'Coenaculum' — la salle à l'étage du /ocus 30 à Khirbet Qumran sur la mer Morte», 
Banquets d'Orient, Res Orientales IV, sous la direction de R. Gyselen, Groupe pour 
l'étude de la Civilisation du Moyen Orient, Bures-sur-Y vette, 1992, 61-84), etc., et la 
réponse de R. Reich, «A Note on the Function of Room 30 (the ‘Scriptorium’) at 
Khirbet Qumran», JJS 46 (1995) 157-60. 

(20) Voir A. Lemaire, «L'enseignement essénien et l'école de Qumrán», Helle- 
nica et Judaica. Hommage à Valentin Nikiprowetzky, A. Caquot, M. Hadas-Lebel et 
J. Riaud eds (Leuven-Paris, 1986), 191-203, p. 197, la salle de cours serait à situer au 
locus 4 (sans ouverture autre que la porte pour tout éclairage!), idem, «Lire, écrire, 
étudier à Qoumrán et ailleurs», Qoumrán et le judaisme du tournant de notre ére. 
Actes de la Table Ronde, Collége de France, 16 novembre 2004, sous la direction 
d'A. Lemaire et S. Mimouni (Paris-Louvain, 2006), 63-79. Il est peu probable que 
Qumran ait servi de ‘centre de formation intellectuelle — Ecole’ pour tous les ‘novi- 
ces’ esséniens. 
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taire, ce que la disposition des loci du site et leurs fonctions appuient 
largement, ainsi que la topographie du site et l'occupation dans les 
grottes creusées dans le plateau marneux tout autour (21). 

Ce simple rappel des faits confirme, me semble-t-il déjà du seul 
point de vue épigraphique, l'intuition et l'interprétation défendues par 
le fouilleur et les membres de son équipe (J.T. Milik, F.M. Cross, 
etc.), à savoir le lien étroit entre le contenu des grottes et le site de 
Qumrán d'une part et, d'autre part, l'identification des occupants du 
site avec les Esséniens déjà connus par d'autres sources externes qui 
les situent dans cette région (Pline |’ Ancien et Dion). Viendrait corro- 
borer cette conclusion, l'Instrumental Neutron Activation Analysis de 
jarres de la Khirbeh et des grottes dont le résultat confirmerait le lien 
étroit entre le site et les grottes (22). 

En conclusion, ces quelques réflexions sur les seules inscriptions 
provenant des grottes et du site confirment à l'évidence le rapport 
étroit entre ces différents lieux de trouvailles habités par les mémes 
occupants, comme l'ont compris le fouilleur et bien d'autres à sa 
suite, occupants que les pionniers ont identifiés avec raison aux Essé- 
niens des sources externes, les héritiers des «hommes pieux» (Si 
44,1). A priori, les données archéologiques connues de l'occupation 
du site ne s'opposent pas au contenu des manuscrits ni à la documen- 
tation épigraphique retrouvée. 

Le Professeur J. Strugnell était avec J. T. Milik un des piliers 
de l'équipe internationale qui ceuvra patiemment et avec succés au 
regroupement des dizaines de milliers de fragments en ensembles 
manuscrits et à leur déchiffrement, méme s'il n'a pu mener à bien la 
publication de tout son important lot de la grotte 4. Notre dette est 
grande envers lui pour ses vues pénétrantes dans bien des domaines, 
bien au-delà de 40MMT auquel il a été fait allusion dans cette confé- 
rence. Ayant eu l'honneur et le privilége de travailler à ses cótés pen- 
dant de longues années, j'ai pu apprécier sa grande compétence et ses 
intuitions dans bien des domaines, ainsi que la générosité avec la- 
quelle il savait partager et communiquer son immense savoir. Je lui 
suis redevable d'une profonde reconnaissance pour ses encourage- 
ments et sa totale confiance dans le déchiffrement et la publication de 
textes inconnus. En tant que membre de la première de l'équipe inter- 
nationale d'édition, puis comme éditeur-en-chef, il était bien placé 
pour en mesurer les difficultés. 


Émile PUECH 
CNRS — Paris 
EBAF — Jérusalem 


(21) Voir aussi M. Broshi — H. Eshel, «Residential Caves at Qumran», DSD 6/ 
3 (1999) 328-48, grottes au nord du site et reliées par un sentier oü furent retrouvés 
des monnaies, clous, céramiques de la première moitié du 1*' siècle. 

(22) Voir à ce sujet Jan Gunneweg and M. Balla, «Neutron Activation Analysis 
Scrolls Jars and Common Ware», Khirbet Qumrán et 'Ain Feshkha. II, op. cit., 3-53, 
p. 27b et 30a. 
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women and 40271 relates to other marriage issues. Shemesh 

suggests that a rabbinic 1m Yp type consideration was the 
foundation of Qumran’s intermarriage prohibition between priests 
and Israelites, reasoning that since the mating of two pure animals 
is forbidden, surely the union of priests and Israelites is similarly 
prohibited. (1) This paper will argue that Qumran is opposed to 
rabbinic-type exegesis, and that, therefore, the cited biblical prohibi- 
tion against interbreeding of animals or plants does not provide any 
meaningful explanation for the prohibition against priests marrying 
Israelites. I will demonstrate that the rabbinic recommendation against 
Israelites marrying priestly daughters, which Shemesh compares to 
the Qumranic prohibition, actually originates from a different motive. 
In addition, this paper will argue against Shemesh’s reading of 
vv. 271 9-10 n» Толл жо УШ, which he interprets as a ban on mar- 
rying off one's daughter to one other than the previously pledged 
husband. His interpretation, construed on a complex structure, is in- 
fluenced by rabbinic-type exegesis and is not supported by the cited 
biblical verse. A meticulous analysis reveals the flaws in his interpre- 
tation. This paper will argue for a different reading of the ambiguous 
biblical verse cited above, that is, as instruction against marrying a 
woman deemed "unsuitable." In addition, I will postulate an alternate 
understanding of the two Qumranic rules, founded on the two distinct 
biblical commands. 


[ Q396 MMT prohibits marriage between priests and Israelite 


(1) A. Shemesh, “Two Principles of the Qumranic Matrimonial Law,” Fifty 
Years of Dead Sea Scrolls Research (eds. G. Brin and B. Nitzan, Jersualem 2001), 
1812-203. 
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The texts in question are the following: 


40396 (40ММТ IV 4-11 (2) 

["]3 лэлт пул Tina novi mmm Фу» 
[mno яіла Э91 DRAW wap an2vn v3p 
[iov arjwiad 991 ards ayant кою олло 
[ON OS 199151 170 saad iov nosv mm 
[mop WIT] PAR ID wisp поло 55321 
[DANN ny]m шэлэл парою myTYv DONE] 
[RI мор 1971 nN[ DIU moo ap] 10 
"Ів mmn ay SI NN 11 
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4 And concerning the fornications carried out in the midst of the people: 
they are me[mbers of ... | 5 (of) holiness, as it is written: “Holy is Israel”. 
And concerning the [pure] an[imal] 6 it is written that he shall not let two 
species mate; and concerning clot[hing, that no] 7 materials are to be mixed; 
and he will not sow his field or [his]vi[neyard with two species] 8 [be]cause 
they are holy. But the sons of Aaron are the ho[liest of the holy 9 [and y]ou 
know that a part of the priests and of the [people mingle] 10 [and] th[ey 
]unite with each other and defile the [holy] seed [and also] their (own) [seed] 
with fornications, be[cause ... | 


40271 (4QD/) ПІ 7-15 (3) 


pawn NN Poy N°27 поо ў? УрО» 17212 ль пк WON? WK гу INA nN] 8 
эзоп» 1277 кї? UN? nmm ON ON IITA my ями ALAN IW INA] 9 
DIR ма» ЭХ vac pom плов) oes слабі sam түр axo» gn] 10 
ПУТ? NDR) 32729 пуур 81229 пуч" UN VIN (ра пок] 11 
5491 лоэлхлл UND ADI пом лу IN DIN (1722 nexa] 12 

ON °D UN nnp^ ow aN maa mhna уч D moy SUN] 13 

Dy AWN Spann nxn nN. ms" MANI (070) MN] 14 

y Tw RD DOI лу? nmn лпртәдт ANP? nmn aman] 15 


And if 8 [a man gives his daughter to a ma]n, let him disclose all her blem- 
ishes to him, lest he bring upon himself the judgement 9 [of the curse which 
is said] (of the one) that ‘makes the blind to wander out of the way.’ (Deut 
27:18) Moreover, he should not give her to one unfit for her, for 10 [that is 
КіГауіт, (ploughing with) o]x and ass and wearing wool and linen together. 
vac Let no man bring 11 [a woman into the ho]ly [covenant?] who has had 
sexual experience, (whether) she had such 12 [experience in the home] of her 


(2) Text and translation from F. García Martínez — E. Tigchelaar, The Dead Sea 
Scrolls Study Edition (Leiden-Grand Rapids, 2000) II, 796-799. 

(3) Text and translation from J.M. Baumgarten, The DamascusDocument 
(4Q266-273) (DJD XVIII, Oxford, 1996), 175-176. 
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father or as a widow who had intercourse after she was widowed. And any 
13 [woman upon whom there is a] bad [na]me in her maidenhood in her 
father’s home, let no man take her, except 14 [upon examination] by trust- 
worthy [women] of repute selected by command of the supervisor over 
15 [the many. After]ward he may take her, and when he takes her he shall act 
in accordance with the l[a]w [and he shall not t]ell about [her]. 


Shemesh perceives an ideological affinity between the Qumran 
prohibition against the marriage of a priest to an Israelite woman, and 
the rabbinic counsel to the same effect. In this, it appears he is influ- 
enced by the rabbinic midrashic method of mm >р Kal Wehomer, a 
rhetorical trope opposed by Qumran (which sees it as a problematic 
mode of exegesis гэрэл "v17). Moreover, such an approach does not 
take into account the simple meaning of the Qumranic text; since 
priests and laics are of different species, the prohibition of their mat- 
ing is included in the biblical prohibition against breeding different 
species of animals. Thus, the prohibition against the marriage of a 
priest and an Israelite woman is not the result of a rabbinic Midrash, 
but rather a logical extension of the biblical prohibitions against inter- 
breeding animals. This is similar to the Qumranic prohibition against 
consuming the blood of fish (CD XII 13—14), derived from Scrip- 
ture's prohibition against the consumption of 27 52 “all blood." (4) 
The rabbinic midrashic method, in contrast, permits consumption of 
fish blood (m. Ker. 5: 1, b. Ker. 20b). Thus it is clear that the motive 
behind Qumran’s intermarriage prohibition is based on a perceived 
genealogical distinction, while the rabbinic recommendation is con- 
cerned with the ramifications of marriage between individuals of dis- 
parate educational and social ranks. 

Shemesh cites Rabbi Johanan’s assertion, (5) that “[the marriage 
of] a priest’s daughter to an Israelite does not bode well” and the sub- 
sequent qualifying (6) statement, which explains that this refers to an 
ignoramus (rather than a sage, for whom, he suggests marriage with 
the daughter of a priest is appropriate and even desirable). This sup- 
ports my argument that a pragmatic issue was at the heart of the rab- 
binic recommendation regarding intermarriage between the priest and 
the Israelite woman, one based on social ranking and its ramifications 
for marital compatibility. The Rabbis compare the union of the 
daughter of a priest and an ignorant man to poor quality wine which 
is made from combining superior and inferior grapes, while the union 
of a priest’s daughter with a Sage is compared to fine wine, which is 
made from a mixture of two superior level grapes. The combining of 
these grapes poses no problem with respect to the issue of mw», 


(4) We read in Lev 7:27: mayn unn win AN Dn 07 92 Dann SWN шы: Уор “If 
anyone eats blood, that person must be cut off from his people.” 

(5) We read in b. Pesah. 49a: ne полу qmm рк элш”? үлэ na. 

(6) үлп пул кл n»n TYYNI кл 
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as the grapes are of the same quality. Unlike the rabbis, however, 
Qumran perceives priests and Israelites as two different species and 
thus sees intermarriage between the two as a violation of 2°K?2 
(Qumran cites the prohibition in Lev 19:19 (7) as support). This 
transgression is considered, by Qumran, to be an abominable act, and 
is referred to in Qumranic texts as rw. (8) Just as the priestly status 
cannot be transmitted to offspring of such a union, so too, the mating 
of two different species of animals and the sowing together of two 
different plants is not without consequences. (9) Unlike the Qumran 
prohibitions, the rabbinic dictum has no legal ramifications and is 
simply a suggested mode of behavior rather than a legally binding 
directive. 

In the second Qumranic dictum (40271 [40D Ш 9-10), I trans- 
late the equivocal term 7% 7217 81 as “ill-suited for her,” a term used 
to prevent such “ill-advised” marriages. To support my translation, 
I cite the biblical prohibitions against plowing with an ox and donkey 
under one yoke and against wearing a garment that consists of both 
wool and flax. The term 713, the root of 7317, has an almost infinite 
array of meanings in Scripture, and is best defined according to gram- 
matical form and the context in which it is used. I interpret its nega- 
tive mode in this context to mean inappropriate, as in Ex 8:22 (26 in 
КЈУ) [2 піду noi 85 “it would not be right to do so (NRSV)” (10) 
and similar biblical citations. (11) Baumgarten (12) offers a similar 
interpretation: "dedicated from heaven.” I agree with Baumgarten’s 
interpretation of the term 1213 as dedicated, but not with the added 
detail “from heaven,” which I don’t think was the intention of the 
author of 40271 (4QD!) 3: 17-15, since humans are fully capable of 
assessing compatibility between two possible mates. In fact, this is 


(7) We read in Lev 19:19: mn Ко 77 ms?» Waq ко Hana Mw npn nx 
Toy nox? ХУ noy? muxo» nan аб» “Keep my decrees do пої mate different kinds 
[Kilayim] of animals do not plant your field with two kinds of seed do not wear cloth- 
ing woven of two kinds of material. 

(8) On the meaning of the term лїї used in Qumran literature, and on the issue 
of whether the illegal marriages in this lemma refer to intermarriages of priests with 
lay Jews, or of Jews with gentiles, see R. A. Kugler, “Halakhic Interpretive Strategies 
at Qumran,” in Legal Texts and Legal Issues, eds. M. Bernstein, F. Garcia Martinez 
and J. Kampen (Cambridge, 1995), 131 — 140 and M. Bernstein, “The Employment 
and Interpretation of Scripture in 4QMMT,” in Reading 4QMMT, eds. J. Kampen and 
M. Bernstein (Atlanta, GA, 1996), 29-51. Kugler also quotes a number of scholarly 
debates on the second issue 

(9) Animals conceived through interbreeding are infertile and plants that grow 
as the result of sowing two different species together are forbidden for consumption 
(with some exceptions). 

(10) M. Abegg, P. Flint and E. Ulrich, The Dead Sea Scrolls Bible (San Fran- 
cisco, CA, 1999), translate the verse as: “it it is not proper to do this.” 

(11) There is also the positive expression 7277 121 “it is true [it corresponds to 
the reality (Deut 13:15)" and үз 7279 үз? x» “he could not pronounce the word cor- 
rectly (Judg 12:6).” 

(12) J. M. Baumgarten, DJD XVIII, 175 
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implied by the dictum from Sifre that Shemesh cites, which states that 
the elders must dissuade an old man from taking in levirate a young 
girl (and the same for a young man taking in levirate an older 
woman), for fear that the age gap can lead to bickering between the 
couple. It is not mere coincidence that Qumran, as support for its 
prohibition against intermarriage between a priest and an Israelite 
woman, cites the command in Lev 19:19 (13) about mating different 
species of animals. To support the suggestion against marrying an 
ill-suited woman Qumran cites the dictum in Deut 22:10-11 (14) 
regarding plowing with different animals and not wearing clothes of 
wool and flax. The laws of a°x¥> in Leviticus (cited as support for 
the Qumranic ban on intermarriage between a priest and an Israelite 
woman) are described as having the attribute of a pm, a law whose 
motive is concealed, according to the Rabbis. The laws found in 
Deuteronomy (cited to support the advice against an ill-suited mar- 
riage), however, are not described as Khok, which suggests that they 
are understood to have a rational foundation. The discrepancy be- 
tween the two citations, then, seems to underscore my argument that 
these two “rules” or “decrees” are of distinct types. (It is plausible 
that these discrepancies were known to Qumran.) Moreover, while 
4QMMT quotes all the three prohibited mixtures from Leviticus, 
4Q271, concerning the ill-suited marriage, it omits the first verse of 
the Deuteronomic lemma, which refers to the prohibition against 
combining distinct sowing seeds in the vineyard. This distinction be- 
tween the supporting verses suggests differences in the nature of the 
two rules. Whereas plowing various seeds together, and breeding ani- 
mals of two distinct species are actions that have an effect on future 
offspring, the same is obviously not true of plowing with two differ- 
ent animals yoked together. The prohibition against such act can be 
understood as a biblical mandate against causing animals to suffer. 
(15) Thus, the differences between the supporting verses are indica- 
tive of the dissimilarity between the two rulings. There is no inherent 
biological mixture that occurs in either the use of two different 
species of animals for plowing, nor in the wearing of flax and wool 
together, and therefore the transgression of either prohibition does not 


(13) See text inn. 5 XXX. 

(14) We read in Deut 22:9-11: va пкоюл ben JÐ mw?» 7912 Yum NP (9) 
amba Anz тїруў Dan ко. (11) VTT ona awa фапл КО. (10) 2727 nam УПА WR. 
"m “Do not plant two kinds of seed [Kilayim]in your vineyard if you do not only the 
crops you plant but also the fruit of the vineyard will be defiled.10. Do not plow with 
an ox and a donkey yoked together. 11. Do not wear clothes of wool and linen woven 
together." 

(15) We observe that Temple Scroll, 11019 LII 12-13, mentions two rules that 
are related, as both are motivated by a desire to avoid animal suffering: monn x 
vm Sana) awa полого кот wv 5s по “And you shall not muzzle an ox when it 
treads out the grain and you shall not plough with an ox and an ass together." 
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affect a negative result. (16) Logical reasoning—to avoid animal 
suffering by not combining animals of differing physical capacities— 
lies behind the biblical rule. Thus, this is appropriate support for the 
advice against an ill-suited union, in the interest of avoiding potential 
conflict and disharmony. (17) In fact, the term ож» is not men- 
tioned in Deut with respect to these two prohibitions, which are cited 
as support for our rule. In contrast, Lev 19:19, which supports the 
intermarriage of priests, repeats the term Kilaiim for each of the three 
types of mixtures. I can only speculate that 40271 added the term 
оКУУ, absent in Scripture in the two quoted prohibitions, because of 
some sort of dittography or contamination. 

It is also worth noting that the author includes in this lemma two 
additional rules that constitute good advice, as they are not associated 
with any consequence. Since this rule appears in the same lemma, it 
seems reasonable to assume that it is of a similar character and is not 
a law but simply a suggestion. More specifically, the recommen- 
dation not to marry one’s daughter to an inappropriate man, subject 
of our inquiry, is similar in its character to the antecedent rule, which 
recommends that all of the bride’s faults be divulged to the bride- 
groom, and to the subsequent suggestions against marrying a woman 
with a bad reputation. These all constitute pragmatic advice regarding 
ethical behavior, rather than legally binding rules, and noncompliance 
with these suggestions has no legal ramifications. Indeed, it is no 
accident that the harsh term n (which does appear in the prohibition 
against a priest marrying an Israelite) is omitted here. 

A complex rabbinic mode of reasoning underlies Shemesh’s in- 
terpretation of 75 7217 as “dedicated,” a term whose legal weight is 
dubious, as it merely prohibits marrying off one’s daughter to one 
other than the man to whom she has been dedicated, but not be- 
trothed. Shemesh alleges that the woman is assumed of having had 
intercourse with the man to whom she has been dedicated (such con- 
duct was occasionally sanctioned in some communities, according to 
a mishna [Ket. 1: 5]). (18) The mishna, however, clearly refers to a 


(16) There are various speculations about the plausible motive for this prohibi- 
tion. The peculiarity that the rule relates exclusively to clothes of flax and wool, not to 
a mixture of other materials, demonstrates that this prohibition is not due to an act 
against the divine creation of distinct species. The Rabbis assume that the priestly gar- 
ments were composed of flax and wool. Therefore, it is plausible that Scripture for- 
bids to make such garments for laymen, like the prohibition to prepare anointing oil 
with the same formula as for the sacred use (Ex 30:32). 

(17) Although I do not have solid evidence as to whether the suggestion against 
marrying an unsuitable woman constitutes advice or whether it is in fact a strict prohi- 
bition, I think it is safe to assume the former, since no legal sanctions or consequences 
are indicated. 

(18) We read there: myy рум ow» mr mTy2 Nov aT. тюп Osx POINT 
may чилі "55 nna “The bridegroom, who ate at his [future] father in law in 
Judah, [before his marriage] without the presence of witnesses, cannot claim that his 
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previously betrothed woman. (19) Shemesh asserts that according to 
Qumran law, once a woman has had intercourse with a man, irrespec- 
tive of intention or motive, the couple is considered legally married. 
Therefore, the woman is forbidden to marry another man. The prohi- 
bition against marrying a woman dedicated to another man, and 
the rule that forbids marrying an unwed or widowed woman who is 
suspected of having had intercourse in the house of her father are 
identical, as in both cases the woman’s status, in terms of her avail- 
ability, is that of a married woman, and her marrying another man 
would constitute a cardinal sin punishable by death. 

However, the literary style of the rule does not support 
Shemesh’s interpretation. Indeed, one would expect to read the term 
n^ тээл in an affirmative mode: “one should not give [his daughter] 
to a man, other than he to whom she was promised,” but, instead 
we encounter the following: “one should not give [his daughter] 
to whom she was not promised” in a negative mode. There is no 
positive mention in the text of another man, which, according to 
Shemesh’s interpretation is the core of the dictum. The suggestion 
that the prohibition is based on the fact that this union constitutes a 
type of Kilayim is clearly not relevant, as intercourse with a married 
woman is not an issue of forbidden combinations but rather consti- 
tutes adultery, a cardinal sin. Shemesh’s complex interpretation 
stands in contradistinction to Qumran’s typically straightforward ex- 
planations. 

The comparison of intermarriage between priests and Israelites 
to the biblical prohibitions of "N52 is a logical one. Holy (all Israel- 
ites) and most holy (the priests) represent two distinct cosmological 
categories, such as those engendered by innate differences between 
the various species of animals and plants. Therefore, intermarriage 
between the two is forbidden. Similarly, Qumran’s suggestion against 
marrying one who is “‘ill-suited,” is also founded on a simple and 
logical exegesis of the biblical command against plowing with two 
types of animals. Shemesh’s conclusions, however, are not true to the 
simple meaning of the text, and his interpretation is clearly based on 
a complex system of interpretation established by the Rabbis. While I 
do not take issue with rabbinic exegesis per se, I think it is a mistake 
to apply such complex modes of interpretation to Qumran. 


bride was not a virgin, because he may have had intercourse with her. “ B. Ketub. 12a 
stresses that this rule is valid only in some places in Judah, in which staying at one’s 
father-in-law was common, but not in other places. Shemesh alleges tacitly that the 
same circumstances were en vogue in the Qumran community a few hundred years 
earlier, in a society whose members practiced extreme chastity and were under the 
constant supervision by of the Controller. 

(19) The mishna calls the father of the bride “his father-in-law.” Moreover, the 
succeeding mishna 6 discusses the legal consequences of a controversy whether she 
lost her virginity before her betrothal or after it. 
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Shemesh’s theory is founded on the concept of the rabbinic pre- 
ventative measure referred to as N29 “perhaps,” which prohibits the 
permitted out of fear that the permitted deed may inadvertently cause 
one to commit a forbidden action. The Rabbis classify such preventa- 
tive prohibitions separately from the apodictic Torah commands, but 
the very concept of a two-tier decree does not appear in Qumran 
halakhah. Further, if a woman was betrothed to a man when she was 
only a young girl, years before the actual marriage (as was the cus- 
tom), she would be considered liable for capital punishment (for adul- 
tery) if she had intercourse with another man in the period between 
her betrothal and her marriage. However, according to Shemesh this 
was the case even if the woman was never betrothed, but merely had 
intercourse with two different men. Shemesh confirms (p. 190) that, 
in his opinion a woman who was never betrothed, but merely had in- 
tercourse with two different men is liable for capital punishment of 
adultery. However, he ignores the fact that 40277 cites as biblical 
support the prohibition against forming certain types of "mixtures," 
rather than the prohibition against adultery Deut 22:22, (20) which 
would be the more appropriate citation. 

Shemesh builds his theory by alleging that the capital punish- 
ment cited in 40/59 II 4-8, (21) refers to a woman about whom it is 
discovered, upon her marriage, that she was not a virgin. He assumes 
that Qumran perceives the stoning execution of Deut 22, the source 
of Qumran's halakhah, as relating to an unengaged woman, because 
intercourse with a man before her wedding is legally considered a 
marriage. The lack of her virginity is evidence of her intercourse. 
Such halakhah contradicts the rabbinic opinion that the biblical com- 
mand relates exclusively to a MYNNY, an "engaged woman.” The case 
refers to the betrothed man, who has paid the woman's father the 
price of the bride, and is founded on the succeeding rules in Deut 
22:23-29, which differentiate between the consequences of inter- 
course with a nr "engaged" and пок x5 “unengaged” girl. (22) 


(20) We read there: зэл ФК amu aim bya n°992 лок DY 22U WIN мамо 
MON похил ay: “If man is found sleeping with another man’s wife, both the man 
who slept with her and the woman must die." 

(21) We read there: ANN \ппр [шт]з on 5[N]wt^ nina Sy Ул 00 vw ur со 
nnmwn лоу по NT око NaN (090) mnp NY “Should a man malign an 
Isra[e]lite virgin, if on th[e day] of his taking her he says (it), then [women] shall ex- 
amine her who are reliable. If he has not lied regarding her, then she shall be put to 
death." 

(22) We read in v, 23: nny 2201 туо DR ANLA WIRD TWINA nna чу MT 0 
“Tf a man happens to meet in a town a virgin pledged to be married and he sleeps with 
her." The consequence is that both are executed. We also read in v. 28: WN NX» ^2 
IRLAN MAY 22v» любо TWIN No TOR na 791 “If a man happens to meet a virgin 
who is not pledged to be married and rapes her and they are discovered." In this cir- 
cumstance, not being engaged, the sole consequence is the obligation of the man to 
marry the woman and he can never divorce her. 
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I think it is dubious that Qumran would have interpreted Deut 
22:20-21 as Shemesh alleges, disregarding the seemingly contrary 
scriptural dicta, whose explicit requisite for a conviction of adultery 
is that the woman be an “engaged woman,” as explained above. We 
read in Ex 22:15-16 (23) that a man seducing a virgin, must marry 
her or pay her father the bride price of a virgin, since the remunera- 
tion the father would receive by marrying her to another man would 
be less than he would receive if she were still a virgin. Scripture does 
not mention that he must divorce her, if her father opposes her 
marriage to the seducer, as stated in similar circumstances in Deut 
24:1. (24) Moreover, since according to Qumran, divorces are in- 
valid, it seems unlikely that a father would cause his seduced daugh- 
ter to remain unmarried, especially since she is, in any case, legally 
married to her seducer. 

According to Shemesh, then, in the case of a woman dedicated to 
a man, or in that of an unwed or widowed woman who has already 
had intercourse with a man, if another man should marry any of 
these, both the man and the woman would be liable and sentenced 
to capital punishment. However, there is no mention of any kind of 
further retribution, specifically in terms of the ramifications for any 
offspring of the union; there is no indication that a child conceived 
by two such individuals would be a 5202. This is puzzling because in 
the case of an intermarriage between a priest and an Israelite, a lesser 
transgression than adultery, the defilement of the offspring is indi- 
cated in 40396 IV 10: waipn 1997 DNI aPNav “and pollute the holy 
seed.” This significant point indicates the difference between the 
rules of 40271 that concern practical and ethical issues, apparently 
without concrete sanctions, and 40/59 and 4QMMT, which relate to 
transgressions of primary laws that incur severe legal consequences. 

Moreover, according to my interpretation the omission of the di- 
vorcee from 4Q271 is not surprising, as hers is a distinct legal status 
unlike that of the widowed, dedicated, and unwed women listed in 
the lemma. The divorcee and her new husband would be convicted 
for adultery, according to Qumran law, but the women mentioned in 
4Q271, and their bridegrooms, would not suffer any legal conse- 
quences. 

However, according to Shemesh, there is no difference between 
these various women. The man marrying a divorcee would be liable 
for capital punishment for his intercourse with a married woman, 
since Qumran halakhah does not recognize the validity of a divorce. 


(23) We read there: 19 mnm Arm поу зоо MOIN wo эрх лопа ww nng 21 
noinan элээ Эрт тоз Үз nn» пак уко" [їз ON пуко. 

(24) We read there: ла NBD °2 vry3]n NBN хо DK Tm mova TÒN ÙN np?» 
iman agpi aTa yon nna 250 15 205) 727 MIS "If a man marries a woman who 
becomes displeasing to him because he finds something indecent about her, and he 
writes her a certificate of divorce, gives it to her and sends her from his house.” 
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Similarly, all the women mentioned in the lemma, and a man having 
intercourse with any one of them, would be liable. This is because the 
women are considered legally married once they have had casual in- 
tercourse with a man. Hence, according to Shemesh’s interpretation, 
they are of the same category, and the divorcee should have appeared 
in this lemma. Furthermore, 40271 does not mention an identical 
punishment for the man, as one would expect from a voluntary adul- 
terous act. Shemesh is aware of this, and explains that the man is 
absolved from punishment, since he acted unintentionally, not being 
aware of her past. This argument conflicts with the text, which 
explicitly states that her sexual activity was well-known. The phrase 
mwya nwy> nyt indicates sexual experience, as J. M. Baumgarten 
translates, (25) as does the succeeding affirmative phrase 13271 SWN 
“who had intercourse.” Both expressions imply facts, in contrast to 
the next case in which the more vague expression Ул av “а bad 
name” is used. In this case, the author indicates the possibility that 
the defamation was not true. 

To explain his theory, according to which Qumran perceives 
unwed and unengaged women who have had intercourse as being 
married, Shemesh asserts that Qumran is extending to all Israelites 
the scriptural prohibition against priests marrying prostitutes and 
“defiled” women, because they are considered legally married. I be- 
lieve that this assumption is unwarranted. Lev 21 refers unequivocally 
to priests and only to priests, and it is implausible that Qumran, 
which so strongly emphasized the distinction between priests and 
Israelites, would effect such equalizing halakhic procedure. To sup- 
port his theory, Shemesh quotes the rabbinic extension of Lev 21:5 
“Priests must not shave their heads or shave off the edges of their 
beards or cut their bodies” to include all Israelites, although Deut 
14:1 prohibits only the shaving of the Israelite’s forefront (between 
the eyes). (26) But Qumran does not extend the prohibitions of Deut 
21 to the Israelites. 11019 XLVIII 7-8 quotes the text from Deut, 
prohibiting solely shaving the forefront of Israelites. (27) Thus it is 
evident that Qumran does not practice the rabbinic midrashic system 
and there is no basis for citing “Gzerah Shavah" or Kal Wehomer. 

Moreover, the text of Lev 21:7 and 14-15, which prohibits a 
priest from marrying a divorced or defiled woman, as well as a 
prostitute, and which forbids the High Priest from marrying any non- 
virgin, including a widow, cannot be reconciled with Shemesh’s alle- 


(25) DJD ХУШ, 176. 

(26) We read here a> "ry үл Лор тул wo vrnnn хә oD TON mb оби шз 
nn? “You are the children of the Lord your God. Do not cut yourselves or shave the 
front of your heads for the dead." 

(27) We read there: N15 AAD MON "л? полк шл AD TN 719 5 плк vip ay ^2 
люту ра ANP wen x? зло" You are the sons of the Lord your God; you 
shall not cut yourselves or make any baldness on your foreheads for the dead." 


QUMRANIC MARRIAGE PROHIBITIONS AND RABBINIC EQUIVALENTS 451 


gation. Scripture does not indicate the consequence of a priest marry- 
ing a divorcee, but indicates the reasoning behind this law, which 
is his holy status. (28) Only the succeeding Lev 21:15 indicates its 
consequence, which is the defilement of his offspring, (29) followed 
by an explanation which is that God sanctified him, and not that the 
woman is legally married. The priest is not considered to be defiled 
by his prohibited marriage. (30) According to Shemesh’s understand- 
ing of Qumran halakhah, both the simple priest and the High Priest 
would be liable for execution for marrying a prostitute, who had 
intercourse with many men, and she would be liable for execution for 
her sexual activity after her first intercourse. Such conclusions cannot 
be reconciled with a simple understanding of the biblical text and it is 
implausible to suggest that Qumran would ignore the biblical text. 

In this paper, I sought to demonstrate some of the problems 
raised by imposing rabbinic modes of exegesis on Qumran halakhic 
corpus. Comparison of the two distinct systems is important and of- 
ten indispensable for understanding Qumran’s intended mode of in- 
terpretation. However, such comparison should serve, in most in- 
stances, to emphasize both the differences and the similarities, and 
special care should be taken to avoid problems that typically arise 
when attempting to interpret vague biblical texts and lacunae. 


Paul HEGER 


(28) We read in Lev 21:7: 79 np? RY TYRA nm now np NY пог mr лок 
yrox> кїл vp. “They must not marry women defiled by prostitution or divorced 
from their husbands, because priests are holy to their God." 

(29) We read in Lev 21:15: wap "п мік ^5 Paya 1991 Som кот “so he will not 
defile his offspring among his people. I am the Lord, who makes him holy." 

(30) The Rabbis declare it explicitly in b. Sota 23:2: Txt Jorn Donne PR тло 
Sonne ww кїлї Donna тулт yaya wu 55m кол хор “the priest is not defiled [by 
a prohibited marriage]. How do we know it? [Since] it is said he will not defile is 
offspring [and that means] he defiles his offspring [by such marriage] but he is not 
defiled." From the text in 40396, cited above, we may also deduce a similar attitude 
by Qumran. We read therein v. 10: nmn ay n[vt] NN AN vpn 1951 ONE DIR PDA.” 
and defile the [holy] seed [and also] their (own) [seed] with fornications.” There is no 
mention of the priest’s defilement through a prohibited marriage; but only of that of 
his offspring. The many accusations of defilement because of evil deeds refer to the 
temple, not to the priests or sinners, such as: Зм wip nx хоо" (/OpHab XII 8-9); 
wapa пк > x01 (71019 XLVI 13). 


DT (1014 15:11): FISCHER 


im Masoretischen Text (MT) mw" steht (Jes 19,8). Nach 

Kutscher (2) sei n°7 durch n%7 ersetzt worden, obwohl das 
keinen Sinn gebe. Das Wort 2713 in der Bedeutung „Fische“ gibt hier 
in der Tat keinen Sinn. Ich schlage vor, die Form 877 als Partizip 
aktiv qal des Verbs X" zu interpretieren. 

Von der Wurzel ул gibt es vereinzelt ein nomen agentis im 
misgal Dun. Im MT findet sich das erwähnte n%7, Jes 19,8 (in der 
handschrittlichen Überlieferung des MT auch ont geschrieben), (3) 
außerdem 87971, (4) Jer 16,16 (qre) — 07, Jer 16,16 (ktiv) und D°», 
Ez 47,10 (in der handschriftlichen Uberlieferung des MT auch 07 
oder 27 geschrieben). (5) In den biblischen Qumran-Rollen ist 
Jes 19,8 neben der erwähnten Stelle aus / QIsa^ noch in 4QIsa^ 10-13 
13 erhalten, und zwar wie im MT in der Form 27. In den nicht- 
biblischen Qumran-Rollen findet sich einmal das Wort 21 (ТОН 
13:8, yod und waw sind nicht sicher zu unterscheiden). Jer 16,16 
und Ez 47,10 sind in Qumran nirgends erhalten. Im mischnischen 
Hebräisch findet sich kein Beleg für die Form >ч. (6) 

Nomina agentis im misgal бор sind in den Handschriften von 
Qumran zwar nicht haufig, aber sie sind bekannt. In den nicht-bibli- 
schen sind sie ca. 20 Mal belegt. (7) Im Biblischen Hebräisch finden 


|! 101ѕа 15:11 findet sich 0%7 (korrigiert aus x7), (1) während 


(1) D. W. Parry, E. Qimron (Hgg.), The Great Isaiah Scroll (1О1яа9): A New 
Edition (STDJ 32; Leiden, 1999), 31. 

(2) E. Y. Kutscher, The Language and Linguistic Background of the Isaiah 
Scroll (1QIsa*) (STDJ 6; Leiden, 1974), 38. 

(3) M. H. Goshen-Gottstein (Hg.), The Hebrew University Bible Project, Jeru- 
salem seit 1995 (HUB), ad loc. 

(4) Nach HUB ohne dages, aber sowohl die Codices Leningradensis und Aleppo 
als auch BHS vokalisieren die Form mit dages. 

(5) HUB, ad loc. 

(6) Kutscher, Language, 38. 

(7) Genauer gesagt erschlieBbar aus dem Vorkommen der entsprechenden Wórter 
in vokalisierten Texten. 
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sich solche nomina agentis von ca. 20 Wurzeln, (8) einige von ihnen 
wechseln mit Partizipien im misgal “vp, ohne daß immer ein 
klarer Bedeutungsunterschied zu erkennen ware. (9) In den biblischen 
Qumran-Rollen ist der misgal Эюр immer 70р geschrieben. Es ist 
zwar nicht auszuschließen, daß dis als defektiy geschriebenes Parti- 
zip “Yp verstanden wurde (der misqal yp ist in den biblischen 
Qumran-Rollen in ungefähr einem Drittel der Fälle defektiv geschrie- 
ben, in /Olsa“ seltener), aber es findet sich kein Fall, in welchem eine 
Form 907 des MT in einem Qumran- -Manuskript als “vip wiederge- 
geben wäre. In der Mischna gibt es ein mögliches Beispiel für einen 
Wechsel zwischen dem mišqal wp und einem Partizip einer Wurzel 
П.уоа: In Sanh IV:1 (nach den Codex Kaufmann) ist zweimal 
210577 geschrieben, mit durch Punktierung getilgtem (ersten) уда. 

Eine Verbform der Wurzel %7 ist nur in ax m, Jer 16,16, (10) 
belegt. Diese Stelle ist in keiner biblischen Handschrift vom Toten 
Meer erhalten. In anderen Quellen aus der Zeit des Zweiten Tempels 
findet sich keine verbale Verwendung dieser Wurzel, auch nicht in 
der Mischna. Ein Partizip dieser Wurzel ist nirgends bezeugt. 

Formell und phonetisch ist die Form 217 in den Verwendungen 
„Fische“ und „Fischer“ identisch. Die masoretische Vokalisierung 
(11) gibt folgendes Bild: Das Substantiv 37 ist in dieser Form nur drei 
Mal im Buch Jona belegt, einmal kommt es in der Schreibung 387 
vor (Neh 13,16). Der Plural (status absolutus) ist 097 vokalisiert, im 
status constructus “ул, d. Б. das qamas ist wandelbar. Es gibt eine 
feminine Form лут, im status constructus Тул. Es sind keine Formen 
für das Maskulin mit Suffix belegt. Das hypothetische Partizip der 
Wurzel Ул (oder Ул) wäre ebenfalls 17* vokalisiert, mit festem 
qamas, d. h. der Plural constructus lautete у 

Die Entwicklung von 271 zur Form 071 kann phonetisch und 
graphisch erklärt werden. Ein Schreiber mag in seiner Vorlage 2°n7 
gelesen haben, erklärbar durch die Ahnlichkeit von yod und waw in 
vielen Manuskripten. Das waw kann dann als mater lectionis für à 
interpretiert worden sein. Für eine solche mater lectionis finden sich 
einige mögliche Beispiele in den Qumran-Rollen, z. B. mann, /Olsa“ 
35:7 (MT: aa, Jes 41,27), (12) auch einige (allerdings problemati- 


(8) H. Bauer, P. Leander, Historische Grammatik der hebräischen Sprache des 
Alten Testamentes (Halle: 1922), 479. 

(9) B. Kedar-Kopfstein, „Semantic Aspects of the Pattern gótel*, Hebrew Annual 
Review 1 (1977), 158, bringt als Beispiele dafür die Wurzeln Элп, von und np. 

(10) In der handschriftlichen Uberlieferung des MT auch als piel vokalisiert 
(HUB, ad loc.) 

(11) Der Mischna-Codex Kaufmann vokalisiert in allen Belegen (es gibt keine 
für status constructus Feminin oder Plural) entsprechend der Vokalisierung des MT. 

(12) Weitere Beispiele: E. Qimron, The Hebrew of the Dead Sea Scrolls 
(Harvard Semitic Studies; Atlanta 1986), 39-40. Nach ihm ist dieser Wechsel mógli- 
cherweise phonetisch zu erkláren durch einen benachbarten Liquid oder Labial. Diese 
Erklärung greift für seine Beispiele, nicht aber für 891. 
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sche) für Partizipien qal von Wurzeln П.уоа: пол, 1028а 1:4; (13) 
nw, 3015 1:2 (14) und das fragmentarische 2315, 40416 2 ii 20 
(móglicherweise Adjektiv). (15) 

Das Wort 17 kann im Kontext aller anderen Vorkommen (im 
MT, in den Qumran-Rollen und in der Mischna) als ,,Fisch“ verstan- 
den worden, eine Interpretation als ,,Fischer“ ist nirgends nótig. Die 
LXX übersetzt in Zj 40,31 (nur dort) das Wort mit бЛлєбс (Fischer), 
der Kontext ermóglicht beides. (16) 

Die Schreibung 17 vor der Korrektur in 2717 kann verschieden 
erklärt werden. Man kann die Maskulin-Plural-Endung р als Ara- 
maismus ansehen, oder man erklärt den Wechsel zwischen aus- 
lautendem mem und nun phonetisch. (17) Daraus kann man keine 
Rückschlüsse auf die Deutung als Partizip oder als Substantiv ziehen. 
Es sei aber hier darauf hingewiesen, dab es mehrere andere Texte 
gibt, bei welchen die Maskulin-Plural-Endung T am Partizip mehr 
verbreitet ist als an anderen Nominalformen: 


* In der Vision Gabriels (18) enden Partizipien im Maskulin Plural 
immer (vier Belege) auf ү. Diese Endung ist auch bei anderen 
Nominalformen belegt, dort ist aber 87 häufiger (р: 5x; O°: 9x). 

* Im hebräischen Text 5/6Hev 49 (19) findet sich die Endung р 
viermal am Partizip. In diesem Text ist keine andere Nominal- 
Endung 2° oder T belegt. Finales mem des klassischen Hebräisch 
ist entweder beibehalten (z. B. 2190, 1:2) oder als nun wiederge- 
geben (in den Pronomina und Pronominal-Suffixen im Maskulin 
Plural, z. B. үль, 1:3). 


(13) J. T. Milik (DJD 1, 112) schlágt vor, das yod zu streichen und das Wort als 
Infinitiv zu lesen oder (weniger wahrscheinlich) das waw zu streichen und das Wort 
als Partizip zu lesen. 

(14) Die Kupferrolle unterscheidet sich sprachlich und stilistisch von den mei- 
sten anderen Qumran-Rollen. 

(15) Ein mógliches Beispiel aus dem Damaskus-Dokument aus der Kairoer 
Geniza ist wean, CD 9:2. E. Qimron, „The Text of CDC“, M. Broshi (Hg.), 
The Damascus Document Reconsidered, Jerusalem 1992, 27, bemerkt dazu: *4QD* 
reads "каз; perhaps one might read "25, а by-form of "аз". F. García Martínez, 
E. J. C. Tigchelaar (Hgg.), The Dead Sea Scrolls Study Edition (Leiden u. a., 1997/ 
1998), 564, korrigieren dagegen zu "8°17. Ein vergleichbarer Fall aus dem Samari- 
tanus ist arp (Ex 32,25; MT: amnp). 

(16) In Zef 1,10 übersetzt die LXX zwar mit einem Partizip (INOKEVTOOVT@V), 
aber sie übersetzt wohl eine andere Vorlage, nicht n°77, wie im MT, sondern ax. 

(17) Siehe dazu Qimron, Hebrew, 27. In /Olsa“ gibt es für die Endung ү anstel- 
le der Endung 2° des MT nur ein weiteres Beispiel: ^x, 18:19 (MT: nx, Jes 23,13). 

(18) A. Yardeni, B. Elitzur, ny Tim го”? лишили ANT [a JIN YY NII боро" 
зямоко, Cathedra 123 (2007), 155-166. Der Text kann auf das Ende des 1. Jh. v. Chr. 
datiert werden. 

(19) Y. Yadin u. a. (Hgg.), The Documents from the Bar Kokhba Period in the 
Cave of Letters: Hebrew, Aramaic and Nabatean-Aramaic Papyri (Judean Desert 
Studies; Jerusalem, 2002), 279-286. 
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* In der Mischna ist die Maskulin-Plural-Endung Г am Partizip 
häufig, v. a. im Traktat Kil'aim. (20) 

* [n der Tosefta ist die Maskulin-Plural-Endung des Partizips regel- 
mäßig Г. (21) 


Diese Texte freilich können für /Q1sa nur eingeschränkt als 
Vergleich herangezogen werden, da sie jünger sind (/Q/sa* kann auf 
das ausgehende 2. Jh. v. Chr. (22) datiert werden). 

Der Vorschlag, 2733 als Partizip gal der Wurzel »7 in der Bedeu- 
tung ,,Fischer“ zu verstehen, lóst also das semantische Problem des 
Textes von / QIsa* 15:11. Diese Interpretation ist sprachlich möglich, 
meines Erachtens auch wahrscheinlich, sie ist aber nicht zwingend. 


Gregor GEIGER 


(20) S. Naeh, "»"m pwa num nvyo “nv”, M. Bar-Asher, D. Rosenthal (Hgg.), 
Mehgerei Talmud: Talmudic Studies Dedicated to the Memory of Professor Eliezer 
Shimshon Rosenthal, Jerusalem 1993, 385-387; nach ihm sei dieser Unterschied 
eine Schreiberkonvention, um phonetisch identische Verbal- und Nominalformen 
graphisch zu unterscheiden. 

(21) O. Ruiz Morell, ,,Tosefta Sotah: morfosintaxis del participio", Simposio 
Bíblico Espanol 4,1 (1993), 328. 

(22) B. Webster, ,,Chronological Index of the Texts from the Judaean Desert“, 
DJD 39, 372. 


RECENSIONS 


Qoumrán et le judaïsme du tournant de notre ère: actes de la Table 
ronde, Collège de France, 16 novembre 2004, sous la direction 
de ANDRE LEMAIRE et SIMON C. MIMOUNI (Collection de la 
Revue des études juives, 40), Leuven, Peeters, 2006, 16 x 24, x + 
153 pages. Relié. 38 €. ISBN 90 429 1760 1. 


Ce volume dirigé par André Lemaire et Simon C. Mimouni rassemble 
les actes de la Table ronde tenues au collége de France le 16 novembre 2004 
et dédiées à André Caquot (1923-2004). L'objectif était de faire le point sur 
certaines pratiques et croyances des gens de Qumrán à partir des données des 
manuscrits et de l'archéologie. Onze contributions sont ainsi rassemblées. 

Dans la premiére, André Lemaire retrace, en hommage, les recherches 
d'André Caquot dans le domaine qumránien depuis ses premiéres travaux 
sur le messianisme en 1967—68 jusqu'à ses traductions annotées et ses études 
synthétiques publiées dans le Revue d'Histoire et de Philosophie Religieuses 
entre 1992 et 2004. 

Simon Mimouni dresse ensuite un état de la question sur la bibliothéque 
et l'établissement de Qoumrán. Il présente d'abord les différentes hypothéses 
concernant les origines des manuscrits: esséniennes (E. L. Sukenik, A. 
Dupond-Sommer, R. de Vaux), hiérosolymitaines (N. Golb), qumrániennes 
(F. García Martínez, A. S. van der Woude), sadducéennes (L. H. Schiffman). 
Il expose ensuite les polémiques concernant le site archéologique: une forte- 
resse judéenne (N. Golb), une villa rustica (R. et P. Donceel), une fabrique 
de manuscrits (H. Stegemann), une ferme hasmonéenne puis un centre 
essénien (J.-B. Humbert), un port, un poste de douane et une auberge 
(A. D. Crown et L. Cansdale), un centre de purification rituelle (E. M. Cook), 
une maison forte à caractére agricole (Y. Hirschfeld). On regrette que 
l'auteur ne présente pas une évaluation critique de ces hypothéses, en effet, 
toutes ne se valant pas (voir par exemple les remarques de D. Dimant, p. 21, 
et d'E. Puech, p. 86 de ce méme ouvrage). On regrette également une présen- 
tation assez sélective des auteurs, pourquoi ne pas avoir mentionné égale- 
ment les travaux de J. Magness, M. Broshi ou Y. Magen? 

La contribution suivante est la traduction frangaise d'un article de 
Devorah Dimant publié dans M. Bar-Asher, D. Dimant (éd.), Meghillot. 
Studies in the Dead Sea Scrolls, volume II, Haifa-Jérusalem, 2004, pp. 21— 
36 [hébreu]. D. Dimant cherche à montrer que l'interprétation d'Is 40,3 en 
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1QS VIII 12-16 concernant l'exil au désert ne renvoie pas à un désert réel, 
en l’occurrence le site de Qumran, mais doit être compris dans un sens spiri- 
tuel relatif à l’étude de la Torah. Cette démonstration remettrait en cause 
l'établissement du maître de Justice à Qumran et poserait ainsi de nouvelles 
questions quant à l'histoire de la communauté. 

Florentino García Martínez s'intéresse ensuite à la conception de 
«l'autre» et à la formulation de l'identité de la communauté qui a produit le 
Document de Damas. ll montre que ce groupe se considére comme faisant 
partie d'une «alliance nouvelle». Cette derniére trace une frontiére au sein 
méme d'Israél: n'en est membre que celui qui est fidéle à tous les préceptes 
tels que Dieu les leur a révélés (CD III 12-16). Mais ce groupe élitaire, ce 
«reste d'Israél» demeure néanmoins ouvert à tous ceux qui décident de se 
joindre à ce mouvement réformiste, y compris les étrangers résidants, les 
n" (CD XIV 3-6). 

Francis Schmidt porte son attention sur la dimension astrologique du 
terme mólad qu'il propose de traduire par «géniture». Il examine en particu- 
lier son sens en 4Q/nstruction et montre qu'il y est étroitement lié au raz 
nihyeh. De fait, le terme est attesté à plusieurs reprises dans ce manuscrit. 
Néanmoins, il nous parait légitime de nuancer cette dimension astrologique 
du terme dans ce rouleau. En effet, le syntagme ovt>19 n°2 n’est attesté 
qu'une seule fois (4Q415 2 ii 9) de façon isolée et sans contexte suffisant 
pour en déterminer le sens avec certitude. La traduction des éditeurs, 
«the house where thou wert born», parait ainsi également possible (voir en 
particulier la construction parallèle à la ligne 7 du même fragment: n°22 
тлом «in the house of [thy] orig[ins]». L'expression syriaque «bét-yaldo» 
apparait trop tardivement dans la littérature pour constituer un argument ca- 
pital. Concernant le terme 1512, le sens 4” «origine» en 40417 2 i 11 («saisis 
les origines du salut et sache qui héritera de la gloire et de l’élévation») et en 
40416 2 iii 9 (par. 40418 9+9a-c 8, «et dans le mystère de l'existence, 
cherche ses origines» (l'antécédent du pronom suffixe est ambigu) ou le sens 
de «descendant» en 4Q415 11 11 et en 4Q416 2 iii 20 (par. 40418 10ab 3) à 
propos de la femme, semblent tout aussi possibles. 

André Lemaire s'intéresse ensuite à la question de la lecture, de l'écri- 
ture et de l'enseignement à Qumrán ainsi que dans le judaisme contemporain 
de la période. Le nombre de copies de certains rouleaux découverts dans les 
grottes, invite A. Lemaire à supposer, d'une part, la pratique d'une lecture 
privée, méditée, plutót que d'une lecture orale de type synagogale et, d'autre 
part, la connaissance de la lecture et de l'écriture de l'hébreu carré pour la 
plupart. Il propose, à la suite d'E. Tov, d'attribuer l'écriture paléo-hébraique 
au courant sadducéen ou éventuellement samaritain (p. 67). Enfin, concer- 
nant l'enseignement, il assimile l'établissement de Qumrán à une sorte de 
beit midrash (p. 65) oü la transmission et l'interprétation de la Torah seraient 
dispensées par les prétres comme dans le courant sadducéen alors que dans 
le courant pharisien elle l'était par «de savants et notables laics» (p. 77). 

Emile Puech propose une nouvelle synthése sur les apports des manus- 
crits de Qumrán à notre connaissance de la croyance à la résurrection dans le 
judaïsme ancien. Aprés avoir rappelé les données scripturaires (Dn 12,13; 
Is 26,14.19), l'auteur passe en revue l'ensemble des textes attestant cette 
croyance dans les manuscrits de Qumran: 4Q/nstruction, le Pseudo- 
Ezéchiel, ° Apocalypse messianique, V Instruction sur les deux esprits et des 
passages des Hymnes. 
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Michael Langlois recense les nouvelles sources textuelles disponibles 
pour l’établissement du texte du livre d’Enoch depuis la publication des 
fragments araméens par J. T. Milik. Ainsi en araméen: les fragments 2 a 8 
de 4Q201, 4Q208, 4Q209 ainsi qu’un nouveau fragment inédit au moment 
de la rédaction de cet article, XQpapEnoch (voir maintenant E. et H. Eshel, 
«New Fragments from Qumran: 4QGen', 4QIsa?, 40226, 8QGen, and 
XQpapEnoch», DSD 12 (2005), pp. 134-157); en grec: 7QHén gr (= 7Q4 
1-2, 708, 7011, 7014); en éthiopien: les manuscrits Kebran 9 (probable- 
ment le plus ancien et le plus proche des versions grecques et araméennes), 
Tanasee 9 et EMML 2080. L'auteur montre ensuite, à partir de quelques 
exemples, l'intérét de l'utilisation de l'outil informatique pour la lecture des 
fragments et pour la vérification de certaines restitutions (mais voir déjà 
A. Lange, Computer Aided Text-Reconstruction and Transcription. CATT- 
Manual, Tübingen, Mohr Siebeck, 1993). А 

Folker Siegert recherche les parallèles entre l'Evangile authentique 
selon Jean et les «Chants de sacrifice du Sabbat», tous deux étant des 
témoins de la mystique juive à l’époque du Second Temple. L’auteur se 
fonde pour cela sur sa reconstruction de la couche la plus ancienne de l’évan- 
gile de Jean (voir F. Siegert, Der Erstentwurf des Johannes. Das urspriing- 
liche, judenchristliche Johannesevangelium in deutscher Übersetzung 
vorgestellt (Miinsteraner Judaistische Studien, 16), Miinster, 2004). Mais la 
méthodologie de l’auteur n’est guère convaincante, outre le fait qu’il se 
fonde sur une version hypothétique de l’évangile de Jean, les citations et les 
traductions des Sirot ‘olat has-Sabbat sont souvent approximatives. L'auteur 
utilise vraisemblablement la Study Edition de Florentino Garcia Martinez et 
Eibert Tigchelaar, mais il ne distingue plus ce qui reléve de la reconstruction 
des auteurs de ce qui apparait effectivement dans le manuscrit. En outre, 
l’auteur ne semble pas avoir consulté l’édition officielle de Carol Newsom 
dans les Discoveries in the Judaean Desert XI. Voici quelques exemples tirés 
des pages 134-135: еп 40400 1 i 4, l’auteur lit et commente l'expression 912 
пуч OR (p. 134), transcrit пуч] "ox 515% dans la Study Edition et | "ox 5155 
par C. Newsom. Le développement sur la gnose qui s'en suit repose ainsi sur 
une base hypothétique, méme si la restauration est peut-étre légitime. De 
méme quelques lignes plus loin le syntagme amb mm Y2 commenté par 
l’auteur, n’apparait pas dans le manuscrit (C. Newsom transcrit juste 
armos). En 40400 1 i 16 lire ywa caw 912 чуз. La référence 40400 fr. 2, 1, 
2 à la page 135 est incorrecte, lire 40400 fr. 2 ligne 7, etc. Les exemples 
se multiplient dans l'ensemble de l'étude (voir la citation de 4Q400 1 i 1ss 
p. 133) et nuisent ainsi à l'argumentation. 

Dans le dernier article, Simon C. Mimouni propose un état de la ques- 
tion sur les liens entre Qumrán et les origines du christianisme accompagné 
d'une bréve comparaison entre le messianisme essénien et le messianisme 
chrétien. On regrette que l'état de la question soit si bref, outre les polé- 
miques qui n'ont pas recu de véritables échos dans le monde scientifique, 
S. C. Mimouni ne présente que les points de vue de G. Vermes, J.T. Milik et 
A. Paul. La comparaison relative au messianisme est également trop approxi- 
mative sans proposer une étude précise des textes abordés. Notons par exem- 
ple que 1QSa et 1QSb ne constituent pas des copies de 1QS (p. 146) et que 
l'exemple du commentaire d'Ha 2,4b dans le Pesher d'Habaquq et en 
Ga 3,11 ne semble pas étre lié à la question du messianisme. L'ouvrage ne 
comporte pas d'index. 
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En conclusion, on notera que ce volume présente des contributions de 
qualités assez inégales, certaines s’apparentant a de la vulgarisation scientifi- 
que, d’autres apportant des éléments nouveaux a la recherche. Ces derniéres 
pourraient ouvrir de nouvelles pistes de réflexion. 


Jean Sébastien REY 


ABATE, Emma, La fine del regno di Sedecia (Textos y Estudios 
“Cardenal Cisneros”, 76; Madrid: Consejo Superior de Investi- 
gaciones Cientificas, 2008), 244 pp. ISBN: 8400086945. 


This book presents a thorough text-critical analysis of the parallel pas- 
sages 2Kgs 24:18-25:30//Jer 52, that relate the dramatic moments of the 
siege of Jerusalem in the last years of the kingdom of Judah. 

The analysis is divided into ten chapters. Chapter 1 is a dense intro- 
ductory note (pp.19-48) on the textual criticism of Sam-Kgs that provides the 
reader with a careful and up-to-date state of the question that goes further on 
the specific subject matter of the book examining also the material from the 
Judaean desert. Chapter 2 is devoted to the study of the MT and LXX? 
variant readings to be found in the 2Kgs passage (pp. 49-59), and chapter 3 
to the lucianic variant readings in the same passage. The same pattern of 
variant analysis is applied to the Jer passage in the next two chapters. A 
detailed study of the Hebrew variant readings of both passages in the 
Medieval tradition is the focus of chapter 6, where the author has the merit 
of putting Kennicott's seminal though neglected collection to good use. 
Chapter 8 is devoted to the pre-lucianic layer of LXX 2Kgs 24:18-25:30// 
Jer 52, compared with the Peshitta, Josephus and the Vetus latina of Jer 52. 
Chapter 9, the last one of the first section of the book, is a sort of reappraisal 
of the data examined in the preceding chapters, which leads the author to the 
main conclusion that LXX Jer 52 is the most ancient textual form that it is 
possible to reconstruct. It is worth noting that this textual form is not attested 
in any extant witness but it is the presumed Vorlage of J. Ziegler's critical 
edition of LXX Jeremiah. In other words, the author dares to look for the 
original text of the whole narrative, which is, or should be, the ultimate end 
of any philologist's work. 

In the second section of the book the author passes from lower to higher 
criticism and analyzes the parallel passages as a historical source. Thanks to 
the careful philological analysis of the preceding chapters she is able to 
conclude that the most ancient form of the narrative we read today in 2Kgs 
24:18-25:30//Jer 52 originated at the very beginning of the Persian rule in 
Judah, when the redactors were still hoping for a restoration of the Davidic 
descent. Later on, this form was heavily reworked in a Zadokite milieu by 
adding among other things several details on Zedekiah's faults and sins for 
the sake of bringing discredit on the ruling dynasty. 

The last chapter analyses the story from two broader points of view, 
namely the point of view of narratology, that is to say on the basis of the 
universal pattern of codes that operates within the text of a work. On these 
grounds, the author offers an intriguing, though brief, analysis of the analo- 
gies with the biblical story of Samson's death (Jdg 16:4-21) and of Saul’s 
crowning (/Sam 11). As for this latter episode, it is interesting to remark that 
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the author makes her point on the grounds of the / Samuel text as attested in 
4QSam". This way, she clearly takes sides on the vexed question of the 
antiquity of the 4QSam* textual tradition. 

The next point of view is history of religions. Here the author presents a 
daring parallel, though again brief, analysis of Oedipus’ and Zedekiah's 
characters as well as of their fate. The book ends with an extensive 
bibliography and regrettably has no indexes. 

As far as I know, Biblical studies are the only field where we are faced 
with a number of statements, some of them influential and authoritative, 
against the need of a sound and clear-cut philological approach to the text of 
the Bible. 

Books like the one under review are the best proof that the only way of 
shedding some light on ancient history is first and foremost a philological 
analysis of the sources at our disposal. Within a few years historians will be 
continuing to study this book and everybody will have forgotten fearful 
utterances against philology. 


Corrado MARTONE 
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